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ISLAM today is the second largest religion in Europe. There are 
between seven and eiglu million Muslims in Western Europe and over 
25 million in the whole of Europe, including European Russia. There 
are Mosques, Islamic Centres, institutions for the education of Muslim 
youth and other organizations engaged in a multitude of Islamic 
activities. The realization of an Islamic presence in Europe is 
increasing; so also is the need on the one hand, to have greater co¬ 
operation and co-ordination between the activities of Islamic 
oiganizations and centres and on the other hand, to develop a better 
understanding of Islam as a religion and culture amongst all the people 
of Europe, Muslim and non-Muslim alike. 

Islam literally means commitment and obedience — as a religion, it 
stands for belief in one God and in all the prophets of God, the last of 
whom was Muhammad (peace be upon him), and for complete 
submission to the Divine Will as revealed through His prophets. A 
Muslim believes in the prophethood of Abraham, Moses and Jesus, 
holding that all of them conveyed to mankind the same message from 
God. The final rev'elation came through the Prophet Muhammad 
(peace be upon him) and is known as Islam — the religion of all prophets, 
not ‘Mohammadenism’. This rev^elation is preserved in the Qiir’an, 
in the form in which it was revealed to the Prophet Muhammad (peace 
be upon him). 

Islam is a complete way of life. It integrates man with God, awakens 
in him a new moral consciousness and invites him to deal with all the 
problems of life - individual and social, economic and political, national 
and international - in accord with his commitment to God. 
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Islam docs not di\idc life into domains of the spiritual and the 
secular. It spiritualizes the entire existence of man and produces a 
social movement to reconstruct human life in (he light of principles 
revealed hy God. Prayer and worship in Islam are means to prepare 
man to fulfil this mission. Islam aims at changing life and producing a 
new man and a new society, hoth committed to God and to the welfare 
of mankind. 1 hat is why Islam is not a religion in the limited sense of 
the word; rather it is a complete code of life and a culture-producing 
factor. Muslim culture profits from all available sources, local and 
international, but its unic|ue characteristic is that it grows from the 
foundations of the Qjur'an and Sunnah. Hence the distinctiveness of 
Muslim culture and life in Europe and elsewhere. 

The need for a better and more sympathetic understanding of 
Islam in the West was never as great as it is today. The presence of 
significant Muslim populations in every country of Europe, in almost 
e.veiy' city and region, has made it necessary for the local communities 
to understand the beliefs and life-patterns of their Muslim 
neighbours. The western world is coming into close contact 
economically, politically and culturally with the world of Islam. As 
the world shrinks under the impact of technology, the 
interdependence of nations, cultures and economies is increasing. 
This development demands greater mutual understanding of ideas, 
values and life-styles of the different peoples of the world. The 
Afuslims in the West are not only in need of obtaining a better 
understanding of the values, ideals and practices of Western culture 
but also of refreshing their understanding of their own religion and 
culture so that they may continue to strengthen their roots in the 
Islamic tradition. In view of all these considerations, the Islamic 
Council of Europe proposes to produce, in English and other 
European languages, a number of books on dilTerent aspects of Islam. 
First in the series is the present hook, Islam: Its Meaning and Message, 
edited by Professor Khurshid Ahmad, Director General, The Islamic 
Foundation, England, This book has been specially compiled to serve 
the needs we have mentioned above and is drawn from the writings 
of leading Islamic scholars of our age. It not only provides a 
comprehensive introduction to Islamic religion and ideology, it also 
captures the essential spirit of Muslim thought in the second half of 
the twentieth century. For many a reader, this book will act as a 
window on the contemporary Muslim mind. 


FORKWORH 
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Now a word about the Islamic Council of Europe, 
flic Islamic C.ouncil of Europe was founded in May, 1973, hy 
(he Conference of Islamic Cultural Centres and Organizations of 
Europe, held in London at the initiative of the Islamic Secretariat, 
Jeddah, in response to the resolutions adopted by the Conferences 
of the Ministers of Foreign Affairs of the Muslim States held at 
Jeddah and Benghazi. It is an independent organization and acts as 
a co-ordinating body for the promotion of Islamic activities in Europe, 
fhe Council tries to work in co-operation with leading International 
Islamic organizations like the Islamic Secretariat, the Rabitah al- 
‘Alarn al-Islami and others, and the governments of all the Muslim 
states for serving the cause of da^wah al-lsldmiyyah. It has its 
headquarters in London and constituents in almost ev'eiy' country of 
Europe. The Council sponsors a number of religious, educational 
and cultural activities directly and through its constituents. Although 
the Council is still in its early phases of development, it has 
successfully evolved an infrastructure for the co-ordination and 
promotion of Islamic activities in Europe. This it has been able to 
achieve with the co-operation and assistance of a large number of 
Islamic Centres and Organizations of Europe, and of the leaders of 
the Muslim community. The encouragement it has received from 
His Majesty King Faisal bin ‘Abdul ‘AzTz, the Ktiddim al-Haramayn 
needs special mention and I would like to take this opportunity to 
sincerely and warmly thank His Majesty for taking a keen interest in 
the problems of Islamic Da^wali in Europe and for graciously 
extending moral and material support and encouragement to the 
Islamic Council of Europe in all its activities. 

The Council is devoted to developing a better understanding of 
Islam and Muslim culture in the West. It is in pursuance of this 
objective that we are sponsoring the publication of the present book. 
We hope this will be read with interest by Muslims and non-Muslims 
alike and will be helpful in projecting the image of Islam in its true 
perspective. 

Before I conclude, I would like to thank Professor Khurshid AJmiad 
for compiling this book for us, and Dr. Muhammad Manazir Ahsan 
and Mr. .\shraf Abu Turab of the Islamic Foundation for assisting the 
editor. I am also grateful to His E.xcellency Mahmood Suleiman 
Maghribi, the Libyan Anbassador to the Court of St. James, whose 
encouragement and financial co-operation have enabled us to over- 
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come some of the dinieiihies in the publication of this book. VVe are 
also thanklul to all the authors who have kindly perniittt'cl us to include 
their writinia^s in tins hook. The Islamic C-ouncil of Europe records its 
deep i^ratitude to all those brothers-in-faiih for their unstinted co¬ 
operation in the ])in.suit of a noble cause. 


l^ndon 

1st Ramadan 1394 

% 

18th September 1974 


Salem Azzam 


Preface to the Second Edition 


M.\N has conquered the seas and the skies; man has harnessed the 
forces of nature to his service; man has created vast and complex 
institutions and organizations to administer his affairs: man seems to 
have reached the pinnacle of material progress! 

Man also claims to have deeply reflected upon his position in the 
universe. He has begun to interpret reality witJi the sole use of his 
reason and the knowledge yielded by his senses. With a new-found 
confidence in his owm reasoning power and in the powers of science 
and technology, he has jettisoned his link with tradition, with revealed 
truth, indeed with every form of guidance from beyond himself. 

From this elevated position he seeks to mould the world according 
to his u’hims and fancies. But the ‘Brave New Wbrld’ he has created 
drives an ordinar)' human being into profound disillusionment. In spite 
of unprecedented technological advancement and overall material 
development the condition of man remains highly unsettled. He sees 
the powerful subjugating the w'eak, the rich dominating the poor, the 
‘have-nots’ arrayed against the ‘haves’; he sees the injustice and 
e.xploitation at national and international levels; he sees disintegration 
of the family, alienation of individual from society and its institutions, 
even from himself; and he sees the abuse of trust and authority in all 
spheres. Aldiough he has shown his ability to fly in the air like the 
birds, and to swim in the oceans like the fishes, he has failed to show 
his ability to live on the earth as a good human being. His failure here 
brings into doubt his capability to conduct his affairs in society vvidiout 
clear-cut guidelines for human action. 
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Man finds himself caught in a dilemma. Ho believes that lie has 
reached the ape.v of cmlization. But on reaching the apex he faces a 
new and gieater void. He finds himself and the civilization he has 
built threatened uitli forces of his own creation. He frantically searches 
for remedies to rid his life of those portents of destruction which 
threaten to deprixT him of his cherished dream of ultimate bliss. He 
finds that his world-Niew lacks definiti\'e criteria to help him judge 
between right and uTong; he finds that his learning and expertise fail 
to give him unh'ersal criteria to distinguish between good and bad; he 
finds tliat change and tlie pace of change have swept him off his feet - 
nothing tangible and lasting remains. Increasingly man becomes 
dubious about tlie direction he is heading for. Inability to conceix'e a 
uay out of this dilenuna leads him to despair and gloom. Man becomes 
increasingly selfish and unmindful of humanity’s collective needs. !Man 
becomes aware of a choice - either he relinquishes all pretences to be 
an)thing odicr than an animal and sadly pronounce himself as the 
‘naked ape’ or strixe furilier to regain and retain his sanity. 

His search leads him to die awareness diat the fnjits of his reason 
are not in themselves suflicient for comprehending the reality around 
liim. He rums to meditation, to mx'sticism, to occult practices, to pseudo 
spiritualism for gaining further insight and inspiration. His thirst 
remains unquenched: he fails to find a comprehensive doctrine based 
on reality and capable of universal application. 

At diis stage, man needs to discover the Word of God. It informs 
him of his Creator, informs him of the puqjose of his creation, informs 
him of his place as the ‘best of creation', provides him with guidance 
to lead a fulfilling and rewarding life, tells him of the hereafter, teach<*s 
liim the x'alue of his fellow beings, makes ever>ahing else subser\'ieni 
to the criterion of truth - in short, enables him to he at peace with 
himself, \rith the whole of creation and with the Creator. 

The religion of Islam embodies die final and most complet(‘ W’ord 
of God. It is the embodiment of die code of life which God, the Creator 
and the Lord of the Universe, has revealed for the guidance of 
mankind. Islam mtegrates man with God and His Creation in such a 
way that man moves in co-operation with all that exists. Neglect ol 
this dimension has impoverished human life and has made most of 
man’s material conquests meaningless. Over-secularization has 
deprived human life of its spiritual significance. But spiritual greatness 
cannot be achieved by a simple swing of the pendulum to the other 
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o.xtrcmc. Harmony and equilibrium can be attained only by the 
integration of the material with the spiritual. This is the approach 
that Islam brings to bear: it makes the whole of the domain of existence 
spiritual and religious. It stands for the harmonization of the human 
will with the Divine Will - this is how peace is achieved in human life. 
It is through peace with God that man attains peace in the human 
order as also peace with nature, outside as well as within him. 

This is the essential message of Islam. But an average reader in the 
West finds it difficult to reach the true spirit of Islam. Whatever be the 
contributions of western scholarship in different fields of Islamic studies, 
the fact remains that \ety little is available that presents with precision 
and authenticity the meaning and message of Islam as the Muslims 
understand it. No effort worth die name would seem to have been made 
to understand Islam in the way Muslims believe and practise it. Our 
endeavour is to make a humble contribution in this neglected area. 

Islam: Its Meaning and Message is primarily a book of readings on 
Islam. But it is a new book in the sense that all the material it contains 
was scattered and buried in a number of journals and books, some of 
them not easily accessible to a Western reader. Moreover, die scope 
and variety of topics covered in depth in the present collection is 
unusually broad. We have tried to select some of the best writings of 
coniemporaty Muslim scholars and have compiled them into a 
systematic study of Islam as an ideologx' and w'ay of life. We hope the 
reader xvill find a freshness in the book’s content and approach. 

The book is divided into four parts, each focusing attention on an 
important aspect of Islam. 1 here are three readings in the first pan, 
elucidating the Islamic outlook on life. The second part is devoted to a 
study of the two sources of Islam: The Qjur'an and the Prophet 
.Muhammad (peace be upon him), the guidance and the guide, the 
revelation and the man to u'hom the book was revealed and who 
practised it in such a way as to create a living model of the Islamic 
personality and of the Islamic social order. In part three there are six 
readings w'hich throw light on different aspects of the Islamic system 
ol life, social, cultural, spiritual, political and economic. The last part 
deals with the impact of Islam on human histoiy and culture and w ith 
some of the problems that confront present-day Muslims as an 
ideological community. In all, there are fourteen selections in this book, 
nine of which w'ere originally w'ritten in English, four in .\rahic and 
one in LVdu. We are giving English translations of articles written in 


J 











\2 


isl\m: its me/vning .\xn message 


Arabic and Urdu. Among the authors, five originally conic from 
Pakistan, one from India, four from Eg>pt, and one each from Syria, 
Iran, Austria and Canada. The editor has also added a short annotated 
Bibliography on Islam. Those who want to pursue further studies on 
the themes covered in tliis hook will, we hope, find it useful. In \de\v of 
the constraints of space and the demands of the scheme of the book, 
die editor had to abridge certain portions of the original essays. I am 
veiy' grateful to die authors for consenting to unavoidable excerpting 
of dieir writings. Some modifications had to be made in language, 
particularly in the anicles diat are translations from Urdu and Arabic. 
.\n efibrt has been made to introduce some degree of uniformity in 
the translation of different verses of the Qur'an. Similarly differences 
ui die method and st)ie of referencing have also been reduced to a 
minimum. This, we hope, will impart a certain degree of uniformity 
to the book. 

I am grateful to Mr. Salem .-Vzzam for imitiiig me to compile this 
book. He has also ktindly contributed a foreword to it. My grateful 
thanks are due to rm* colleagues in The Islamic Foundation, Dr. M. 
M. Alisan and Mr. .Ashraf Abu Turab for assisting me in editing the 
book, to Mrs. K. Hollingivordi for taping the manuscript, to Mr. 
Youssef Omar for reading the proofs and to Mr. Ajnial Ahmad for 
preparing the index. 

In this second edition, we have tried to improve the quality of this 
book by uying to correct some of the mistakes which had inadvertently 
crept into the eariier edition. We are also grateful to King Abdul Aziz 
Universir\; Jeddah, for helping us in producing the present edition. 
.And finally to my wife .Azra and my brother Anis, who silently and 
cheerfully bore witli the strain of the work and willingly allow ed me to 
neglect many of tlieir rights and demands, 1 would like to w'hisjier my 
realization that a burden shared is affection deepened. 


Leicester 

9th .April 1976 

1 Odi Rabr al-ThanI 1396 


Idiux*shicl Ahmad 
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ISLAM: Its Meaning and Message, has, alhamduliUdh been acknowledged 
all over the English-speaking world as an authentic and popular 
book of readings on Islam - both for the general reader as well as 
university students and scholars. Several reprints of the second 
edition have appeared during the last two decades. Reprints have 
also appeared from Pakistan, India and Malaysia. The book has 
been translated in half a dozen languages of the world. It is being 
used as recommended reading for degree courses on Islam at over 
twenty universities of Europe, U.S..A. and .Asia, and also for 
‘Superior Ser\'iccs’ courses in Pakistan. It has achieved the status 
of an essential reading on Islam. We thank .Allah, subhdnhu wa ta'dld 
for opening up all these avenues of mind and heart for one of the 
earliest publications of the Islamic Foundation. 

The chief merit of the book has been its direct approach to 
present Islam as it is, as the Muslims believe it, and not as the 
academic spin-doctors of orientalism tried to project it. C'.larity of 
thought and felicity of style have made this hook of readings distinct. 
It represents an elfort to present the essential teachings of Islam 
with lucidity and conviction, without getting embroiled in polemics 
or apologetics. The focus has been on the central meaning and 
message of Islam and not on fringe controversies. It covers a vast 
canvas - beliefs, world\'iew, value-framework, socio-economic 
principles and institutions, role in history and contemporary 
challenges and prospects. While preparing the present edition (third), 
for publication, necessary revisions and additions have been made 
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in the Bibliography lo include new material that has appeared since 
the publication of tlie first edition iit 1975. Biographical notes have 
also been updated. Five of the contributors ha\T“ met their Lord since 
tlte publication of the book. Nlay .\llah bless their souls and giN'e them 
the best of re\\*ards for all they did. Their writings will, fnsha' Allah^ 
continue to serx^e mankind as ^daqah JdnYah, The rest of the hook 
remains essentially unchanged as re-reading the material the editor 
found it as fresh and relex^ant in 1999 as it was when first published in 
the form of this compUanon. 


Leicester 

23rd March 1999 

5th Dhu'l-Hijja^ 1419 
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Islam: The Essentials* 


‘lSLu\M' is an Arabic word. It means the act of resignation to God. 
The root word is SL\L pronounced which means peace from 

which comes the word ^aslama\vh\ch means he submitted, he resigned 
himself. Al-Islam or Islam is the religion which brings peace to mankind 
when man commits himself to God and submits himself to His will. 
According to the Holy Book revealed to Muhammad (peace and 
blessingjs of God be on him), this is the only true religfion professed by 
all Prophets from .-\dam to Muhammad, the Last Prophet. 'Muslim' 
is one who resigns himself to God and thereby professes the faith of 
al-lslam. .\ Muslim therefore believes in all the Prophets and makes 
no distinction between one and the other. He also believes that God 
has sent His prophets to all corners of the earth to preach the same 
religion, that His message stopped coming after the last revelations 
received by tlu' hist Prophet Muhammad (peace and blessings of (Jod 
be on him), and that the message received by the last Prophet is the 
most compR'hensive and the final form of CJod's message to Man. 


FAffH, .\C riON A.\D RLALIZ.VHON 

In order to be a true 'Muslim’ three things are nccessai*)': faith, Action 
according to that faith and the realization of one’s relation to God as 
a result of action and obedience. 

Eaiih which is described in the (Qur’an, the Holy Book of Islam, as 
Iman consists in belie\nng that Allah (God) jilone is worthy of worship 


• 'I'hii mirodut'lon sialcincnl on ihr KwntiaU of Islam ha> Ixcii prepared under 
the auspices of the Islamic l ounrlaiion, Lnt'land. 
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and that Muhammad (peace be on him) is the Messenger of Allah 
and in bearing \NTtncss to the above statement. This implies: 

\. True existence is that of Allah alone; Man and the entire 

creation exist onlv because .Allah wills them to exist. 

# 

2. As there cannot be tw'O sources of creation, as .Allah lUone is the 
creator, ev’erNilting comes from Him and goes back to Him; hence 
the entire creation including Man is the manifestation of Allah's 
jX)wer and glor\» and hence of His qualities or attributes. 

3, The relation between Man and Allali is that of a ser\ ant and 
the Master. As Man owes hisNTrs' existence to .Allah, to w orship 
an^Thing else is to commit the gravest of sins. 

4. The above three aspects of Fsdtli in .Allah are realized by Man 
only w’hen he responds to the Message of Allah and this is 
possible when Man believes in Muhammad (peace be on him) 
as the messenger of Allah. 

5. As a messenger he is the last and the greatest, about whom all 
the early messengers have predicted and who thus completes 
the process of rexelation. 

K 6. He is therefore the Perfect Ideal for .\ lankind, die perfect servant 

B of.AJIah and hence the most complete and the ideally balanced 

W manifestation of the attributes of .AJJaii. 

7. To believe in him is to beliew in all the other prophets of Allah. 

8. To believe in him is also to believe that the Qur'an contains all 
the rexeladons sent to mankind thmugh him, that these rexelations 
proxide guidance to us and that x%'c should xvorship Allah by 
foUoxxing these rexelations according to die mediod prescribed 
for us by'AIuhammad (peace be on him) and hence in accordance 
xxidi his sayings and pracuce, knoxxn as Hadtth or Sunnah. 

9. To beliexe in him is also to beliexe in the carriers of this message, 
the angels, xxiio are described in the Qur'an as functionaries. 

Action, desetibed in .Arabic by the xvord 'amaL is the manifestation 
in actuality hoxv far we arc true serxants of God. As action needs rules 
and regulations according to xvhich u*e organise our individual and 
social behaxiour, the rexelations and die actual physical <*mbodiment 
of these rexelations in the action of the Prophet (peace be on him) 
proxide bodi die basis and the structure of the Laxv of human conduct, 
known as SharTah. Besides //nan(faith) which proxidcs the central pillar 
that sustains the xvhole structure, die four other pillars in tlie lour 
corners arc: flayer (salai); Fasting (saianj; Chanty (zakat); Pilgrimage (//ajj). 
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A Muslim has to pray five times a day, before sunrise, between 
mid-day and afternoon, in the afternoon, immediately after sunset 
and between the time when the twilight is over and just before dawn. 
It means he cannot be forgetful of Ins dependence of Allah and derives 
sustenance and neiv initiatives and strength through tins remembrance. 

He fa-sts for one lunar month in a year, ever)' day from dawn till 
sunset, the month of Ramadan. Physically he does not eat, drink or 
smoke or have se.xual intercourse. Spiritually he abstains from all evil 
thoughts, actions and sayings. In other words he tries to realize his 
true self by stridng to realize wdtJiin himself some aspects of the divine 
character. 

Charity implies that eveiything that he seems to possess 

belongs to Allah and therefore anyone in need has a share in it and he 
should willingly and gladly help individuals and society when they are 
in need. .As mankind has never been free from some kind of need, an 
annual amount is prescribed out of one’s income and savings. 

Pilgrimage to Makka implies Man’s temporaiy' suspension of all 
woddly activities and his realization of himself as a naked soul in front 
of Allah alone. This also s\Tnbolises the unity of the Muslim Ummah 
and the oneness of Mankind. 

.411 these four are intimately tied up with all other aspects of man's 
individual and social behaviour. By following them and thereby living 
a life of complete dedication to the W ill of .Allah, a man becomes a 
true .Muslim. 

A Muslim is one whose outlook on life is permeated with this 
consciousness. He is committed to the v .dues of life given by the Qur’an 
and the Sunnah. He tries to liv^e according to the guidance given by 
Cod and His Pmphet and he siriv'es to promote the message of Islam 
through his word and actions. This striv ing is known as Jihad which 
means a striving and a struggle in die path ol God. It consists in e.xerting 
one’s self to the utmost in order to personally follow the teachings of 
Islam and to work for their establishment in society. Jihad has been 
described in the Qur’an and the Sunnah as the natural corollaiy of 
these pillars of faith. Commitment to God involves commitment to 
sacrifice one’s lime, energ\' and vveidUi to promote the right cause. It 
may be necessar)' at times to give one’s life in order to preserve IVuth. 
Jihad implies readiness to give whatever one has, including his life, for 
the sake of .Allah. 

This striving in the path of .Allah with Imdn (faith) as die guiding 
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\iV;Ul atu\ \\\«' sc\n'n^c o! Vimri/(at lion) as the syslein and sirvietmo hris 
i\i»‘ loUown^u; in'iphcatii»ns: 


\ 


Man IS acconntahle lo Allali Tor a\\ that he dt>es. Allah will jiitlj^o 
h»m <tn iht' 1 ^sl Day t>r Jndij;einent .and send him either to 
Woaven, a siage of existence which le.ads to rnrther l>lcssinjt;s, 
or to Hclh a stage of snlYering and pnnishineni. 

2. 1 his implies that Mini's life dties not end with his death in this 

world, l ie has life after death. 

I'herelore all hninan action should he organised in snoli a 
manner that he may not svilVci in life after death. 


4. This organisation of action in this world innilics tho 
organization of all facets of human existence, individual and 
collective, hence educatioiial, economic, political and sociiil, 
ishnrf'ah pixivides the guidelines, the rviles ol external conduct. 

5. This means Nlan is free in his will, choice and action. 


Hr/jltz^tfon of man's relation to Allah is a spiritual aspect known in 
Arabic as thsani which the Prophet Muhammad (peace lie on hint) 
c-vp/.ijncc/ ill file /b/iow'iiig way: ‘You should worship AUali as if you are 
Muii, flu Ht' s<*es >'ou tiiougii y'ou do not see him' (Bukliari and 
^ Iushnt). It mciitts fiiat a/i siiouid be pci*fbrmed wiili .'\llah in 

\-oiir x'ision. H tlutt is not possihlt' aiways y'ou must realize tJiaf .'VIJaii is 
seeittg you. 'J'liis realization is regarded as die hasis of true demotion. It 
sif^ifies that man lias identified his will with die Will of God and has 
hmught it, at least as far as he is concerned, completely' in tune witJi die 
Dii'ine WUJ. Consequendy', he begins to like what is liked by' his L<jrd 
and to abhor what is disapprox'cd by' Idim. \Ian, dien, not only av^oids 
ex'ils winch God does not like to be spread on die eardi, but uses all his 
energy' to wipe diem off the surface of the eardi. Similarly he is not 
content tncrely xvidi adorning himself xx'ith the ^^rtues which God likes, 
but also engages himself in an unceasing struggle to propagate and 
establish diem in die xvorld. Alan comes nearest to God by' excelling in 
dtis process of identificadon of man’s xx'ill xx'ith the Dix’ine YVLll. This 
enables him to dex'elop die dix'ine spark xx'ithin him and to illuminate his 
enure being xxidt diat. The most complete example of the realization is 
diat of the Prophet (peace be on him). Through constant rememhrance 
of AJlali, through AIan*s Tox'e of God and the Prophet, through 
obedience to the commandments of AJJah and PI is Prophet (peace he 
on him), 2Lnd through constant struggle to promote gcjod and forhid evdl 
Alan may attain nearness to Al/ali. Contact with and guidance ri'oiri 
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thnsivwlio attain this neai n<-ss help the rest of mankind to iitt^iin this 
nearness or to he iilive in spirit and hence to perforin individual and 
collective action not niechanically' lint with whole-hearted devotion 
and for the sake of Allah alone. 'Phis realization is the basis of ftiety. 
This piety is the source of righteousness which is regarded hy Islam as 
the con* of just action. Persons who, through Itnan, ''atnal and i/isan 
heconie living symbols of truth represent the reform movement 
csiahlished hy the Prophet (peace be upon him) to reconstruct human 
life and hiing it in accord with Divine Guidance. Sucli persons 
constantly remind the rest of Mankind of the true significance of Man's 
siihmission to the Will of Allah. And a society which realises these 
values in its collective life would be the ideal society which Islam wants 
lo establish for the ultimate welfare {Taidh) of Man. 

MAN AS I'HE REPRESENTATIVE OF GOD ON EARTH 

According to Islam, when faith, action and realization are in perfect 
harmony, Man manifests the fact that he is the vicegerent of God on 
Earth. 'Fhough Man derivc's ev'erything from Allah, he is the most 
complete manifestation of the attributes of Allah and as such he is 
Allah’s representative on Earth. The entire creation is potentially under 
his dominion. Therefore Islam does not set any limit to A^Ian’s 
knowledge, authority and power except the fundamental limit that 
they' are all deriv'ed and hence Nlan is not self-sufficient. Allah may 
take away his power whenever He wishes. Islam, therefore, teaches 
die sanctity of human personality', confers equal rights on all without 
any distinction of colour, sex or language and subjects the highest and 
the humblest, the richest and the poorest, the king and the commoner 
to the sov'ercignty' of i-Vllah and at the same time gives Nlan the highest 
imaginable initiativ'e to proceed in the path of self-realization, hence 
the wielding of God’s authority' on the Creation. 

GOD, PROPHETHOOD, THE QUR'AN AND THE SUJWAH 
Islam therefore enjoins Man to: 

1. believe that God is One, Omniscient and Omnipresent; He 
begetteth not, nor is He begotten; 

2. believ'e further that Nlan is the vicegerent of God on Earth and 
has freedom of choice; 

3. believ'e also that as he has freedom of choice he may go astray' 
and therefore needs guidance from time to time so that he may' 
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know how to realize his own true greatness and that is why 
God sent His messengers I'roin Adam to Muhammad (peace be 
on them) and completed this process during the life 
Nluhammad (peace be on him); 

act on this message which is preser\rd in purity without any 
adulteiation in the (Qur'an which asks Man to follow the Pro ph et 
(peace he on him) as his supreme ideal; 

5. kttow and act upon that ideal preser\ed in collection of sayings 
of the Pn)phet (peace be on him) and the reports of his actions — 
the Smwah or the traditions of the Prophet. 

IISI-AM AND OTHER RELIGIONS 

Islam does not deny Truth to other religions hut says that later followers 
adulterated that Truth hy their own inventions and that was why Ood 
sent the Prophet Muhammad (peace he on him) to purify God’s 
religion. Each religion manifests some aspect of the same Truth, but 
the emphasis may difl'er according to the need of Man of that period 
or age or race. Islam is the religion for all and as it is the most 
f comprehensive manifestation of that Truth, it provides a complete 

k way and a perfect equilibrium. 

The second fact about this relationship witii other religions is the 
r/ironolog)' stated in the Qur’an. Islam is in the line of all religions 
whose Prophets belonged to the family of Abraham. The Judaic 
tradition that started with Abraham’s son Ishaq (Isaac) came to an 
end with Jesus who was die last Prophet in diat family' tree. Afuhammad 
(peace he on him) was the descendant of the other son of Ibrahim 
(Abraham), lsma*Jl (Ishmael). Prophets in other lines among the 
descendants of Adam have been hinted at but not referred to except 
iVuh (JVoah) as examples in the Qur’an. But, as the Qur’an clearly 
states that there is not a single human habitation on the face of this 
earth where a Prophet has not emerged and where God has not sent 
Mis messenger to guide people, a Muslim cannot deny Truth to religions 
not belonging to this tradition. All that he can point out is the 
adulteration of that Truth, the mixing up of die Word of God and the 
word of man, its non-preser\'ation in its original form. 
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Islam: Basic Principles and 

Characteristics 

Khurshid Ahmad 

I.SL.AM is the religion of truth. It is the embodiment of the code of 
life which God, the Creator and the Lord of the universe, has revealed 
for the guidance of mankind. 

For the proper development of human life man needs two kinds of 
things, viz.: (a) resources to maintain life and fulfil the material needs 
of the ii div'idual and society, and (b) knowledge of the principles of 
individual and social behaviour to enable man to have self-fulfilment 
and to maintain justice and tranquillity in human life. The Lord of 
die universe has provided for both of these in full measure. To cater 
for the material needs of man He has provided nature with all kinds 
of resources, which lie at the disposal of man. To provide for his 
spiritual, social and cultural needs He raised His prophets from among 
men and revealed to them the code of life which can guide man’s steps 
to the Right Path. This code of life is knowm as Islam, the religion 
preached by all the prophets of God.' 

Allali said: ‘Say, we believe in God, and in the revelation given to 
us, and to Abraham, Ishmael, Isaac, Jacob and the Tribes. We believe 
in the revelation that was sent to Moses, Jesus and all other Prophets 
from their Lord. We make no distinction between tliem, and unto Him 
we surrender.’ (al-Qur’an, 3: 83. See also 2: 136). 

* This is a revised version of an earlier pamphlet published by the Islamic 
Publications Ltd., Lahore, Pakistan. 

I, The Qur’an says: ‘He has ordained for you (O Muhammad) that faith which He 
commended to Noah, and that which We commended to Abraham, Moses and Jesus, 
sapng: “E.stablish the Faith, and be not dixnded therein.’” fal-Qur’an, 42: 13). 
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hav rrvra\rd tt) you (O Miihaniinad) the srriptnn' with 
imuU, ronfirniio^ which was revealed before it <* *veii as H<' rcv'caled 
lit*' Torah and the Ciospel, before as a miide to inankind anrl has 
revt'al<‘d the laiterion (ol judt»inj; hetweeit right and wrotig).' (al- 

t^tTan, 3: 3-4). 

All of the prophets ( ailed humanity to the way of the Kord, iIk' 
way of submission to Allah All of them gave the same message; all of 
tbi'in stoofl f(3i the same cause, Islam. 


’\\\\\ MEANING Ol- I SI AM 

Islam IS an Arahii- word and denotes suhmission, surrender and 
obedience. As a religion, Islam stands for complete submission and 
obedi(-nce to Allah that is why it is t ailed hiani. 'I he other lit<M'al 
meaning ol the word Islam is ‘peac<‘" and this signifies that one can 
at hieve re.il peace* tif body and of mind onl^ through submission anti 
obedience to Allah. ’ Such a lil(' of ohedienet* brings peace ol the ht'art 
and establishes mal |ii*ace in society at large. 

‘Those who lielie've and whose hearts find rest in the remembrance 
of Allah iiideetl it is in tln^ thought of Allah alone that the 
heart of m.in really finds rt'st — those who believe and act 
righteously, joy is for them, and a blissful home to return to.’ (ai- 

Our’.^n, I 3: 1?8-2SI). 

This message was preached by nil the prophets of God, wJio guided 
man to the right pnth. But man not only veered away from the right 
path ;igain and again, but also lost or distorted the code of guidance 
which t/ic fjixDphets had hec/ueathed. That was w-liy other prophets 
were sent to re-state the original message and guide man to the right 
padi. rhe last of these prophets w^as Aluhiunmad (peace he upon him). 


2 'fhr \%x>rd Islam is from the root .SLAI (prououricocl s/A/i) which means (a) to 
suirrnder, lo suhmii, to yield, to give one*$ self over, thus aslama amrahu ila Allah, means 

*hr committed his cause lo Ood’ or ‘/ic resigned himself to the will of Ciod\ Aslama 
aJonr would be 'he committed himsell to the will of God’, or ‘he became a Muslim’. 
'J'lir other major shade of meanmg in the root is (b) 'lo become reconciled with one 
.uioihcr’. 'to make /x^ace’. Sa/m means peace. So does stlm, which also means ‘the religion 
of Islam' See Hans Wchr, A Dictionary of .Modern IVnttcn Arabic, Wiesbaden: Olio 
HarrassowiLz, 197 I, pp. 424-425. Imam Raghib .say.s in al-AfitJradaiJT OharTh al-Qur'dn: 
‘Islam in law is of two kinds; one is a simph* conA’Ssion w’ilh the tongue . . . the other that 
along with confession, there is belief in the heart and a fullllment in practice, and 
resignation to God in whatex'cr He brings to pass or decree'. Raghib further says: ‘Islam 
means entering into saint, and salm and stlm both signify peace.’ 
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whoprrsenlf'd (locfs guidance in it.s final Irirni and arranged lo iircservc 
it for all time. It is this guidance which is now known <ts al-lslani and is 
rnshriiK'd in the (Qur’an and the Hfe-exarnple of the Proplu't. 

The basil' Islamic concept i.s that iht' entire nnivcise was cri'atcd 
In God, whom Islam calls Allah aiul who is tlic Lord and tin* Sovereign 

m 

of the Universe. He is the Lord of the universe whicli I le alone sustains, 
Mr created man and appointed for each human being a fixed fieriod 
of life whieh he is to spend upon the earth. Allah has prcscrilied a 
rrrtain rode of life as tlie correct one for him, but lias at the same time 
(onfrrred on man freedom (af choice as to whether or not he adopts 
this code as the actual ba.sis of his life. One wlio chooses to follow the 
code revealed liy God becomes a Muslim (believer) and one who refuses 
to follow it becomes a hHJir (non-believer). 

A man joins the fold of Islam by honestly believing in and professing 
faith in the unity of God and the Prophethood of Muhammad (peace 
hr upon him). Hotli these beliefs arc epitomised in the Knlimah'. 


iJi tlaha illallahu Muhammad tir-Rasullullah. 

(‘ fhere is no God except Allah; Muhammad is His Prophet’.) 

The first part of this Kalimah presents the concept of TawhJd (unity 
of God) and its second part aflirms the Prophethood of Muhammad 
(peace be upon him). 


TAWHiD-THB BED-ROCK OF ISLAM 

Tawfud is a revolutionaiy concept and constitutes the essence of the 
teachings of Islam. It means that there is only One Supreme Lord of 
the universe. He is Omnipotent, Omnipresent and the Sustainer of 
the world and of mankind. 

How can one obseive the inexhaustible creativity of nature, its 
purposefulness, its preservation of that which is morally useful and 
destruction of that which is socially injurious, and yet fail to draw the 
conclusion that behind nature there is an All-Pervading Mind of 
whose incessant creativ^e activity the processes of nature are but an 
outward manifestation? The stars scattered through the almost 
infinite space, the v-ast panorama of nature with its charm and beauty, 
the planned waxing and waning of the moon, the astonishing 
harmony of the seasons - all point towards one fact: there is a God, 
the Creator, the Governor. We witness a superb, flawless plan in the 
universe - can it be without a Planner? We see great enchanting 
beauty and harmony in its working - can they be without a Creator? 
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\\r « A>srr\ r wiAncicvfvil in naiurr ran it be \vitliout a Drsijiynt'r? 

\V« \%-{ \ i\ \c»Vty purpose in physical and human rxistc*ncr - ran it lir 
\Miho\i\ a Will working behind it? NNc* find that tlic uni\’c'rse is like a 
snpiMblN writirn tascinaiing novel - can it be without an Author? 'IViily, 
Allah said 


O Mankind worship your l^ord, who created you and those before 
you, s<i that you may ward olV evil. Who has appointed the earth a 
resting place for you, the sky a canopy, and who causes water to 
pour down from the heavens, thereby producing Iniits as food Ibi- 
vou? So, do not set up rivals to Allah, when you know better.’ (aU 
(Qur'an, 2. 21-22). 


This IS the basic n net to which Muhammad (peace be upon liiin) 
asked humanity lo adhere*. It is an important metaphysical concept and 
answers the riddles of the univei*se. U points to the supix'inacy' ol the 
law in the cosmos, the all-per\'ading unity behind the maniicst diversity. 

It nresenis a unified view of the world and oilers the vision of an 


integrated umvcrsc. It is a mighty contrast to the piecemeal view's of 
the scientists and the philosophers and unveils the truth before the 
liunian eye. After c c'iituries of groping in the dark, man is now coming 
to realise tlie truili of this concept and modern scientific thought is 
iiicning in this direction.* 

Hut it IS not merely a metaphysical concept. It is a dynamic belief 

and a revolutionary doctnne. It means tJiat all men arc the creatures 

# 

of one God they arc all equal. Discrimination based on colour, class, 
race or territory' is unfounded and illusory: It is a remnant of the days 
of Ignorance which chained men down to scr\itude. Humanity is one 
single family' of God and there can be no sanction for those barriers. 
A/en are one - and not bourgeois or proletarian^ white or black, Aryan 
or non~Ary'an, IVesterner or Easterner. Islam gives a revolutionary 
concept of the unity'of mankind. The Prophet came to unite humanity 
on die word of God and make the dead live again. Allah says: 


'Hold tight to the rope of God, altogether and never let go again. 
Remember God's gifts and blessings unto you all, when you were 
enemies; remember bow He forged your hearts togedier in love, and 
by His grace, you became brethren.' (al-Q^ur’an, 3: 103). 


3 Sec Francis Afasoii ^Fd.}, The Great Design, Ixmdon; Duckworth. 
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This concept also defines the true position of man in the universe. 
It SAX'S that (kxl is the Clreator, the Sox'ereign; and that man is Mis 
xicegerrnt on the earth.’ This e.xalts man to the noble and dignifietl 
position of being God's deputy on earth and endows his life witli a 
lofty purpose; to fulfil the Will of God on earth. This will solve all tlic 
perplexing problems of human society and establish a new* order 
wherein equity and justice and peace and prosperity vxdll reign supreme. 

The starting point of Islam is this belief in the Unity of God 
\Jaiihid). 

PROPHK fHOOI) AND LIFf AFTER DEATH 

'I he second part of tlie ha/imali, on the other hand, signifies that God 
has not left man without any guidance for the conduct of his life. He 
has rexealed His Guiclaticc through His prophets and Muhammad 
(peace he upon him) xvas the last Prophet. And to believe in a prophet 
means to beliex'c in his message, to accept the Law which he gave and 
to folloxv the Code of Conduct xvhich he taught. 

Thus the second basic postulate of Islam is to believe in the Prophet- 
hood of Muhammad (peace be upon him), to accept the religion which 
he presented and to folloxv his commands. 

Exery prophet of God, according to the Qiir’an, strove to build 
man's relationship xx'ith God on the principle of God’s sovereignty 
and the acknoxvledgement of the authority of die prophet as source 
of divine guidance. Ex er^' one of them said: ‘I am to you God’s aposde, 
xvorihy of all tmst. So be committed to God, fear Him, and obey me.’^ 

The Guidance is rex^ealed through the prophets. It is a part of their 
mission to translate that into practice, in their oxvn lives and in the 
society they try' to reform. All the prophets are representatives of God, 
but they arc human beings and their lives are models for mankind. 
Muliammad (peace be upon him) is the last prophet and as such the 
final model for mankind. To believe in him means to accept his 
authority' as representatix'e of the Supreme Ruler and to follow his 
e.xamplc in thought and behaxdour. The code of behaviour, the laxv 
which is lo decide the rightness or odienvise (haldl and hardm) of things, 
is gix'en by God through tlie prophet and is knoxvii as the SharVah. Belief 
in the prophet involves acceptance of the ShatTali, the Path, he has 


4. al-Qur’an, 2: 30-39. 

5. aJ-Qur’an, 26: 107-108; 110; 125-126; 131; 143-144; 150; 162-163; 178-179. 
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« * Ni-t\ .Uii\ to iniph-mont that in all \Nalks ol life. I"his is how ihf 

\V»\\ ,»i IV Inlfillril «in tin* «*arth.' 1 lu- l^iir'an said: 

T'^lrvs« npoi who wav sent l>y l.^v \\a«» st'nt foi* i In* purpose* 
t\\.tt he* sht»nl(l hr ohcM tl tintlrr the* .van* lion ol /\llah.' (al-C^iiI 'an^ 
\ I/) I 

Anel alnint th«* last pre^phet it is <*xpli*'illy stali el that: 

‘’Nas. < ) Nhihanimael by yeair hoixl, th<*y w'lll not hr hrlie*\ <*rs until 
th<w a«'e **pt yon as thr final arhn«*i in all thrir clispntrs and siihinii 
t*> your th e isiein wholr-hrarlrclly w ithout any li<*ari at*In*.' (al- 
t.^ui''^n, 1 t>.^>). 

rii** irvt ol‘ a* * e'ptanrr of Chitl anti Ihs pmphrt Ik s in t'oiidurt in^ 
all hun^an allaiiv in at t *>i<l w’ilh the haw r**vrah*cl by tln'in. 

V\ntl ilnisr w’hti tlo not inak*' thrir tlrrisi«^ns in arrorclanrr with 
that irvral**el b> Allah, thry (in fact) air thr tlisbrlirvrrs.' (al-(lKii ’an, 

5 1 1 . 

'Thus, brlirf in Ciotl anti His proplu't inrans commitnirnt tei oht'y 
them and to fashion indivitlual and ce^llrrtivr life in the light of the 
l^iw and (iuitlanc*' providrel by tlirm. 

^ 7'liis aiitomatically r.iisrs thr question: Would those w'ho follow' thr 

law and fiiose w'ho irfuse* to arrt'pt it or ;il)ide by it be at dir same iev'el 
of rxisteiir** * An* they geiing to be tix*atrd in tiir same way or di/Icrrnt ly'^? 
V\T»«ii wnulci be dir t'e»nse<|iienc<'s *>/ diflrriiig attitudes and /leiiav'iours? 
J'his bnngs us to t/ir third basic postulate of Islam: belief in tJie 
hereafter. 

I'hc world., according to Ishuiiy is a place of trial and man is bein^g 
itidged in it. He will ha\ c to give account of all that he does herein. I-^if e 
on the earth will, one day', come to an end, and after that a new worIcH 
will he resurrected. It will he in this L,ife-after-death that man W'LIJ Ije 
rew arded or punished for his deeds and misdeeds. "Fiiose who live in tJie 
prest'nt world a life of obedience to the Lord will enjoy' eternal bliss in 
dir he real ter and those wiio disobey' His commands will have to j^ai'ner 
the hitter fruits of their disobedience. Acctirding to the QjLir'aji: 

*A.nd r\'eo' man's deeds have VVe fastened around his neck, aneJ on 

✓ ^ 

Ij. Jesus, iikv ollicT pruplu^is^ prt'srntcci thr 5.irnr "J'iiis is what hc"^ aiins iii 

sMys * rhy hituf^ciani conic. Thy Will he dune in c-;irtli, aj // is in iic-avc*ii.’ 

7rs£%nr2r?if, St <* 10 

A 
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(hr el.TN tif Resurrection will W** bring l*>rth a book whi<’h shall b** 
nn>fTerefl to him witle open: “Read your rertird; 'This day th<*re 
nrrd he none hut yourself t*» make out an ac*'ount against yon.”’ 
.al-Qiii‘an, 17: 13-1*1). 

‘\Vliosoe\*er will come with a good deed, ftir him there shall be th** 
like of* ir tenfold, while whosot'vcr will come with an ill-deed, he 
shall he ref|uitecl widi only one like it, and they shall nt>t hr treated 
uiijiisily.'(al-(^iir'an, G: IGO). 


fhus (he hasie iirtit lrs of Islamic faith are three, viz.; 


a. Belief in the I7nity t>f Ood; 

h. Belief in the Prophet hood of Nhihammad (peace be upon him) 
and ill the guidance which hr bequeathed; and 
c. Belief in (he I.ife-after-dcath and in man's accountabilitv before 
(Joel on the Day of Judgement. 


W'hoever professes these beliefs is a Muslim. And all these concepts 
are cpifoniisccl in the halirnah: ‘ fhere is no God but Allah; Muhammad 
is His Prophet.' 


George Bernard Shaw' is reported to have said: 

‘I have always held the religion of NIuhammad in high estimation 
Because of its wonderful vTtality. It is the only religion which appears to 
me to possess tliat assimilating capacity' to the changing phase of existence 
which can make itself appeal to evei'y age. I have studied him — the 
wonderful man - and in my opinion far from being an anti-Christ, he 
must be called the Saviour of Humanity'. I believe that if a man like him 
were to assume die dictatorship of the modern w'orld, he would succeed 
ill solving its problems in a w'ay that would bring it the much needed 
peace and happiness: I have prophesied about the faith of Muhammad 
that it woidd be acceptable to the Europe of tomorro\v as it is beginning 
to he acceptable to the Europe of today.’’ 

The question is wdiai are those characteristics of Islam wiiich have 


7, C. B. Shaw, The Genutue Islam, Singapore, \bl. 1, No. 8, 1936. 
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\vc»u niiWions tif foWowrrs lo tin* faith in thr past and whirh make it 
.\ppra\ini» to th<' modern age? Some ol the major charac't< i istit s 
\s\am are i»iven in dn* foUeiwini^ pages. 


so 

of 



\. Simplicity, ll.ationalism and Practicalism 

ls\ani IS a ndigion without any mythology. Its t<*aehings arc simph' and 
mteWigilih- It IS free from superstitions and irrational helicfs. I'lic iiniiy 
ol ( fod, the prophethood ol Nluliammad (p<‘ae<' Ix' upon him) ;ind 
th«- concept of life-after-death an* th<‘ basic articles of its faith. 'T hey 
are \)as<*<l on r<‘ason and sound logic. All the teachings Ishmi follow 
Irom those hasic hehefs and are simple and straightforward. *rh<*r<' is 
no hu'rar<‘hy of priests, no far-letcluxl ahstractions, no coinpli<'»it<'d 
rites and rituals. Iweryhody may approach the hook of ( iod direct ly 
and translate its dictates into practice. 

Islam awaki'iis in man the faculty of reason aiul exhorts him to iis<* 
his intellect. It en|oins him to see things in the light ol reiility. I he 
C^ur'an advised man to pray: my l.tirdl Advance me in knowledge’ 

(20: I l‘l). It ass<‘rts that those who hav<* no knowledge are not ecpial to 
those* who ha\<' {WJ: 9); that those who do not observe and under.staiid 
iire w<»rse than cattle (7: I 79); that the meanings of revelation become 
manifest to tliose ‘who h;i\e knowledge' (G: 97) and ‘who have 
understanding’ (G: 98); that ‘whosoever has been given know'ieclge 
incJcvd has been gi\'cn an abundant good’ (2: 2G9); that ba.sic 
quaiifications for Icach'rship arc*, among otlier things, knowledge and 
physical strength (2: 247) and that of all things it is by virtue of 
knowledge that man is superior to angels and has been made \dcegei'c*nt 
of (fod on earth (2: 30). 'Fhc Prophet of Islam said: 

"He who leaves his home in search of knowledge walks in the j 3 ath 
o/ Crod.' 

*'Jo seek kntiwlcdge is obligatory' for e\('ry A/nsfim.’ 

'Acquire knowledge^ because he who acquires it in the way of the 
Lord performs an act of piety'; he who disseminates it bestow's alms 
and he who imparts it to others performs an act of devotion to Allah.’ 


Phis IS how Islam brings man out of the u'orld ol superstition and 
darkness :uid initiates him into that of knowledge and light. 

I hen, Islam is a practical religicjn and does not indulge in empty 
and futile theorisings. It says that faith is not a mere j:)rofession of 
belief^; it is the very' mainspring of life. Righteous conduct must follow 
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lidirf in Allah. Religion is sonic'thing to he liv<*d, and not an ohjc’c t of 
mere lip-servirc*. The (Qur'an says: 

‘1 hose who Ix'lievc* and ac t righteously, joy is for them, and a hli.ssful 


.\ncl the Prophc't Afuliammad (pc.are he upc^n him) said: 

’God floes not accept hc'lic*f, if it is not cxf^rc*sscxl in deeds, and 
does not ac c ept dec'ds, if thc'y do not confe^rm to bc'Iic'f.’ 


finis, Islam is a sinifilc*, rational and p 


ractieal rc-ligion. 


2. Unity of Matter and Spirit 

A iiiiifjue feature' of Islam is that it doc's not divide life into water-tight 
compartments of matter and spirit. It stands not for life-denial, but 
for life-fulfilment. Islam does not believe in ascc'ticism. It does not ask 
mail to avoid things material. It holds that spiritual elevation is to be 
aeliic'ved by living piously in the rough and tumble of life and not by 
rc'iioiincing the world, "fhe (Qur’an adv'ises us to pray as follows: 

‘Our Lord! Give us the good in this world and the good in the 
hereafter.’ (al-Qiir’an, 2: 20). 

Allah strongly censures those who refuse to benefit from His 
blessings. The Qiir’an says: 

‘Say (to tliem): By whose order have you denied yourself those amen¬ 
ities which God has created for His people and those good things to 
eat and use (which He has made for you)? (al-Qur’an, 7: 32). 


Islam’s injunction is: ‘Eat and drink, but do not exceed (the limits 
of moderation and decency).’ (al-Qur’an, 7: 31) 

The Holy Prophet said: 

‘A Muslim who lives in the midst of society' and bears with patience 
the alTlictions that come to him is better than the one who shuns 
society and cannot bear any' wrong done to him.’ 


He said: 

‘Keep fast and break it (at the proper time) and stand in prayer 
and devotion (in the night) and hav’c sleep — for your body has its 
rights over y'ou, and y'our eyes rights over you, and y'our w'ife has 
a claim upon you, and the person w'ho pays a visit to you has a 
claim upon y'ou.’ 


% 
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t «% 11«1 «>1 » .I'iit »ii lie Siiicl'. 

‘ I ln-v. ilin't iliniRS also arc rnjc»in**cl vipon the' raitlif'nl: 
*1 to li<*lp 4>lli<*is. »*\»«*ii wlirii one* is f*ronoii-ii<-all\' liyircl 

\) It* \»ray ai<l«mly for tlic ]-)<*acr of all mankiiicl; and 

« l<^ a<limiiiM<*i jiislico lo one's own self.' 


-prossc'cl; 


'l lins Islam does n«»i admit any separation between ‘inaterial’ ?ind 
‘nictial'. 'mnndane' anti ‘spiritual' life and enjoins man to d«'\'ot<* i»|| 
Ins enei t«» tin reronsti iietion of life on In-altliy moi iil fbnnclat ions. 

It teat lit-slnm that intn al anti material pow'ers mnst be wtddetl II 
and spnntnal salvation t an In- aeliieved by using material resonn t-s fV>r 
tlie gtiotl of man in tlit- service tif jnst t-nds, and not by lix ing it lift- tif 
;ist t tieism tir bv rvinmng away from the challenges of life. 

'I he wcii'ld has snflt-rt-tl ;it the hands c»l' the ‘brilliant' ont*-sid<-clness 
t >f m^ins' it religit in and idetilogy. Sonie have laid t-nn^hasis on tht- spii'iltial 
sitlt- of life bvit have igntii't'd its niiiterial and mnndane aspect.s. I bey 
hitve looketl upon the world iis an ilhisioi^, a deception and it ti ;t|>. 

C >11 th<* iither hand niiitei ialisiic ideologies have totally' ignored tin- 
stilt ttn.il .md mor.'il side of life iind have dismissed it as fictitions Jincl 
im;iginarv. both these iiititiides hrtx'e spelt disaster. 'Fhey have robbed 
in;mkind of |ieaee, contentment iind liancjtiillity'. Even today ibe 
inib;ilant<' is miinifest in ttiit* or the other direction. Dr. De Brogbi, a 
Krc'iu li s« leniisi, rightly' say's: 

‘T'‘he cLtti^i'r inherent in too intense a material riv'iJization is to 
th.'if t ii'iliziition itself; it is the disec/nilihrium w'hich would result if 
«i j)«ir<illel de\'el<»/inn*nt of the s/)/ritiial li/e were to /ail to jjrov'ide 
fh«' needed h.ilanee. ’ 


Oh risf lit n i f y erred on one extreme; the A/odern \Vesterii‘ 
CJi\nlizati(ni. in both of its vTii iants o/' socular capitalistic democi'iicy 
atid A'/ajxi.sf sot'ialisni, has erred on the other. According to JLord SiielJ: 
‘We hav'c* huiit a nohly' jyroportioned outer structure, btit vve Jia.v'e 
negic'cted the csseniiaJ reciuirenient of an inner order; we hav'c caref’ulJy' 
cfesjg/i<-d, decorated and made clean the outside of the cup; but tlie 
inside was full of extortion and excess; we used our increased knowleclge 
and power to administer to the comforts of the body', but vve left tlie* 
spirit impoverished.^** 

Islam aims at estaljhshinf( an ecfuilihriuin lietvveen these two iisjDccts 
of life — the material and the spiritual. It says that everything in the 


a l^trxi Sn*ll. 7~fie.Nifu llbiirf, Watts & Oo., 1047, />. II. 
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>Norld is for in;iii hut man himst-lf is Ibr the s<'rviec »»f a higlw-r 
purpose: the est;il>Iishni<'nt of a moral ;iiid just oich-r so ;is to liillil the 
Will of fiocl. Its teat kings cater for the spii itnal its well iis tin- t<*niporjil 
ncctls of tiian. Iskim enjoins man to purify his soul and also to rc-forni 
Ills flaily life hoth indix idnal ;mcl collective atid t<> establish the 
supremacy of right over might iind of virtue over v'ice. I hits Islam 
Stands for th«' inifkile jiaili ;ind the goal of protlneing a moral man in 


a. 
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3. A Complete Way of Life 

Islam IS ntii a religion in the common, distorted meaning of the word, 
contliiing ns sctipe to (he private life of' man. It is a complete way of 
lile. eatt-ring for all the flehls of human existence. Islam provides 
guidance for all wiilks of life indiv'idiial and social, material and moral, 
t'tonomic and political, legal and cultural, national and international, 
file (^iir'ati enjoins man to t-ntcr the fold of Islam without any 
reseivaiion and to follow Ood’s guidance in all fields of life.** 

In fact it was an unfortunate day when the scojie of religion w'as 
coiifltied to the private life of man and its social and cultural role was 
reduced to n<iught. No other factor has, perhaps, been more important 
in causing the decline of religion in the modern age than its retreat 
into the realm of the private life. In the words of a modern philosopher; 


‘Religion asks us to separate things of Ood from those of C'aesar. 
Such a judicial separation hetween the two means the degrading 
of both (he secular and the sacred . . . That religion is worth little, 
if the conscience of its follovv'crs is not disturbed when war clouds 
are hanging over us all and industrial conflicts are threatening social 
peace. Religion has vv'eakened man's social conscience and moral 
sensitix'ity' by' separating the things of God from those of Caesar.’ 


Islam totally denounces this concept of religion and clearly states 
tiiat its objectiv'es arc purification of the soul and tlie reform and the 
reconstruction of the society'. Say's the QjLir’an; 

‘W'e verily' sent Our inessengers with clear proofs and revealed with 
them the Scripture and the Balance (i.e. the authority' to establish 
justice), that mankind may' obsei'vc justice and the right measure; 
and He revealed iron (i.e. coercive power) wherein is mighty power 
and many uses for mankind and that .Allah may' sec who helps 


al-Qur’an, 2: 208. 
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isiam: its meaning and message 


Him and His Messenger through unseen.’ (al-Qur’an, 57: 25) 

‘The command is for none but Allah; He has commanded that you 
obey none but Him; that is the right path.’ (al-Qiir’an, 1 2: 40). 

‘(Muslims are) those who if We give them power in the land, establish 
(the system of) Salat (j:)raycrs and worship) and Z^kat (poor due) and 
enjoin Hrtuc and forbid vice and evil.’ (al-Qiir’an, 22: 41). 

The Holy Prophet said: 

‘Ever>' one of you is a keeper or a shepherd and will be cpiestioned 
about the well-being of his fold. So, the Head of the State will be 
questioned about the well-being of the people of the State. Every 
man is a shepherd to his family and will be answerable about every 
member of it. Ever^' woman is a shepherd to the family of her 
husband and will be accountable for every member of it. And every 
seiA^ant is a shepherd to his master and will be questioned about 
the property’ of his master.’ 

Thus even a cursory study of die teachings of Islam show's that it is 
an all-embracing way of life and does not leave out any field of human 
existence to become a playground for satanic forces.*” 

4. Balance between tbe Individual and Society 

Another unique feature of Islam is diat it establishes a balance between 
indi\idualism and collectKism. It believes in die indiiidiiaJ personality 
of man and holds everyone personally accountable to God. It 
guarantees the fundamental rights of the individual and does not 
permit anyone to tamper w'ith them. It makes the proper development 
of the personality of man one of tlie prime objectives of its educational 
policy. It docs not subscribe to the view' that man must lose liis 
individuality in society or in the state. 

According to the Qur’^: 

‘Man shall have nothing but u'hat he strives for.’ (al-Qur’an, 53: 
39). 


10. For a more tiiorough study of different aspects of the Islamic way of life sec: 
iMawdOdi, Abu’J A‘la, Islamic Law and Constitution {hahoTv: Islamic Publications Ltd., 1960); 
iMawdOdj, Islamic WayoJ UJe, Lahore, 1967; Kliurshid .\hmad (editor), Studies in the Family 
LawoJ Islam, Karachi, 1960; Khursliid Ahmad, Family Lft m Islam, I^icesier: Islamic 
Foundation, 1974; Siddiqui, \I. N., Some Aspects of the Islamic Economy, Lahore, 1970; 
Chapra, Af. LL Economic System of Islam, Karachi: University of Karachi, 1971. 


ISL/\M: basic princiim.es and ctiaracteristics 


39 


And whatever suffering ye suffer, it is what your hands have wrought.’ 

(al‘Qur’an, 42: 30). 

‘God docs not change the condition of a people unless they first 

diange that which is in dicir hearts.’ (al-Qiir’an, 13: 11). 

‘For each is that which he has earned and against each is only that 

which he has descried.’ (al-Q,ur’an, 2: 286). 

‘For us are our deeds and for you are yours.’ (al-Qiir’an, 28: 55). 

On the other hand, it also aw'akens a sense of social responsibility 
in man, organises human beings in a society' and a state and enjoins 
the individual to subscribe to the social good. Prayer, in Islam, is offered 
in congregation which inculcates social discipline among the Muslims. 
Everv'one is enjoined to pay been laid down in the 

Qur’an that: ‘The aim-seeker and the destitute have their due rights 
in their wealth.’ (al-Qiir’an, 51: 19). 

Jihad has been made obligatory, which means that the individual 
should, when the occasion arises, offer even his life for the defence 
and protection of Islam and the Islamic state. The Holy Prophet said: 

‘\11 mankind is a fold evcty member of which shall be a keeper or 
shepherd unto every other, and be accountable for the entir e fold.’ 

‘Live together, do not turn against each other, make things easy for 
others and do not put obstacles in each other’s way.’ 

‘He is not a believer who takes his fill while his neighbour starves.’ 

‘The believer in God is he who is not a danger to the lile and 
property of any other.’ 

In short, Islam neither neglects the individual nor society - it 
establishes a harmony and a balance between the two and assigns to 
each its proper due." 


11. Il might be worthwhile to recall here what the late Profe.ssr)r I I. A. R. (Fibb saiti 
some time ago: 

‘Within the Western world Islam still maintains the balance between exaggerated 
opposites. Opposed equally to the anarchy of European nationalism and the 
regimentation of Russian communism, it has not yet succumbed to that obsession with 
the economic side of life which is characteristic of pn*sent-clay Europe and present-day 
Russia alike. Its social ethic has been admirably summed up by Professor .Massignon: 
“Islam has the merit of standing for a very cqualitarian conception of the contribution 
of each citizen by the tithe to the resources of the community; it is hostile to unrestrit t«*d 
exchange, to banking capital, to state loans, to indirect taxes on olijects of prime necessitv, 
but it holds to the rights of the father and the husband, to private pr<)periy, and to 
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\S\AS\: ITS ME/\NING AND MESSAGE 


^*^iversality and Humanism 

I he message of Islam is for (he entire human race. God, in Islam , is 
the God of all the world (al-Qur’iin, 1: 1) and the Prophet is a 
^ilesscnger for the whole of mankind. In die words of the Qiir’an: 

‘O people! I am the Messenger of God to you all.’ (al-Qiir’an, 7: 
158). 

‘One who comes as a warning to all the nations.’ (al-Qiir’an, 25: 1) 
and ‘VVe have not sent thee but as a (source ol) mercy for all the 
nations’ (al-Qur’an, 21: 107). 

In Islam all men are equal, whatever be tlieir colour, language, 
race or nationalit): Islam addresses itself to the conscience of humanity 
and banishes all false barriers of race, status and wealth. There can be 
no den)ing the fact that such barriers have always existed, and do 
exist even today in this so-called enlightened age. Islam removes all 
these impediments and proclaims tlie idea of the whole of humanity 
being one family of God. 

The Holy Prophet said: 

‘All creatures of God form the family of God and he is the best 
loved of God who lovcth best His creatures/ 

‘O Lord! Lord of my life and of everything in the uni\'ersel I aftirm 
that all human beings arc brothers to one anotiier.’ 

'Respect God and be affectionate to the family of God. ’ 

Islam is international in its outlook and approach and docs not 
admit barriers and disunctions based on colour, clan, blood or territoiy 


commercial capital. Here again it occupies an intermediate position lx*t\veen the doctrines 
of bourgeois capitalism and Bolshe\'ist communism.” 

‘But Islam has a still further senice to render to the cause of humanity. It stands 
after all nearer to the real East than Europe docs, and it possesses a magnificent tradition 
of uitcr-raciaJ understanding and co-operation. So other sociew has such a record of 
success in uniting in an equality of status, of opportunity, and of endeavour so many 
and so various races of mankind . . Islam has still the power to reconcile apparently 
irrecondlable elements of race and tradition. If ever the opposition of the great societies 
of East and West is to be replaced by co-operation, the mediation of Islam is an 
indispensable condiuon. In its hands lies \er)' largely the solution of the problem with 
which Europe is faced in its rrdation with the East. If ihc>' unite, the hope of a peaceful 
issue IS immeasurably enhanced. But if Europe, by rejecting the co-operation of Islam, 
throws It into the arms of its rivals, the issue can only be disastrous for both.’, H. A. R. 
Gibb, IMtither Islam?, London, 1932, p. 379. 
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siidi as were prevalent before the advent of Muhammad (peace be 
upon him) and which are rampant in different forms even in this 
modern age. It wants to unite the entire human race under one banner. 

To a world torn by national rivalries and feuds, it presents a message 
of life and hope and of a glorious future. 

Historian Toynbee has some interesting observations to make in 
this respect. In Civilization on Trial he writes: 

Two conspicuous sources of danger - one psychological and the 
other material - in the present relations of this cosmopolitan 
proletariat (i.e. westernised humanity) with the dominant element in 
our modern Western society are race consciousness and alcohol; and 
in the struggle with each of these evils the Islamic spirit has a seivice 
to render which might prove, if it were accepted, to be of high moral 
and social value. 

The e.xtinction of race consciousness as between Muslims is one 
of the outstanding moral achievements of Islam, and in the 
coniemporaiy world there is, as it happens, a cr\ing need for the 
propagation of this Islamic virtue ... It is conceivable that the spirit 
of Islam might be the timely reinforcement which would decide this 
issue in favour of tolerance and peace. 

As for the evil of alcohol, it is at its worst among primitive 
populations in tropical regions which have been “opened up” by 
Western enterprise... the fact remains that even the most statesmanlike 
preventive measures imposed by external authority are incajiable of 
liberating a community from a social vice unless a desire for liberation 
and a will to carry' this desire into voluntary' action on its own part arc 
awakened in the hearts of the people concerned. Now Western 
administrators, at any rate those of ‘‘Anglo-Saxon” origin, ar e spiritually 
isolated from their “native” wards by the physical “colour bar*” which 
their race-consciousness sets up; the conversion of the natives’ souls is 
a task to which their competence can hardly be expected to extend; 
and it is at this pouit that Islam may have a part to play. 

‘In these recently and rapidly “opened up” tropical territories, the 
Western civilization has produced an economic and political plenum 
and, in the same breath, a social and spiritual void .. . 

‘Here, then, in the foreground of the future, we can remark two 
valuable inllucnces which Islam may exert upon the cosmopolitan 
proletariat of a Western society that has cast its net around the world 
and embraced the whole of mankind; while in the more distant l'uturt‘ 
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wc may speculate on the possible contributions of Islam to some new 

manifestation of religion.’’^ 

6. Permanence and Change 

The elements of permanence and change co-exist in human society 
and culture and are bound to remain so. DiflTcrent ideologies and 
cultural systems have erred in leaning heavily towards any one of these 
ends of the equation. Too much emphasis on permanence makes the 
system rigid and robs it of flexibility and progress; while lack of 
permanent values and unchanging elements generate moral relativism, 
shapelessness and anarcJiy. W'hat is needed is a balance between the 
two - a sv'stem that could simultaneously cater for die demands of 
permanence and change. An i\merican judge Mr. Justice Cardozo 
righdy says: ‘that the greatest need of our time is a philosophy that 
will mediate between conflicting claims of stability and progress and 
supply a principle of growth.’*^ Islam presents an ideology which 
satisfies the demands of stability as well as of change. 

Deeper reflection reveals that life has within it elements of 
permanence and change - neither is it so rigid and inflexible that it 
1 cannot admit of any change even in matters of detail nor is it so flexible 
^ and fluid that even its distinctive traits have no permanent character 
of their own. This becomes clear from observing the process of 
physiological change in the human body: everv' tissue of the body 
changes a number of times in one’s life-timej but the person remains 
the same. Leaves, flowers, and fruits of a tree change, but the character 
of die tree remains unchanged. It is a law of life that elements of 
permanence and change must co-exist in a harmonious equation. Only 
that system of life can cater for all the cra\ings of human nature and 
all the needs of society which can proxide for both these elements. 

The basic problems of life remain the same in all ages and climes, but 
the wa)'s and means to solve diem and the techniques of handling the 
phenomenon undergo change with the passage of time. Islam brings 
to focus a new' perspeedve on diis problem and tries to solve it in a 
realistic w'ay. 

The Quran and the Sunnah contain the eternal guidance given by 
the Lord of the universe. This guidance comes from God W^ho is free 
from the limitations of ^space’ and ‘time’ and as such the principles of 

12. .Arnold J. Toynbee, Cmlkotwnon Tnal. London, 1937, pp. 205-299 (sre also 
pp. 87-88). 

13. Justice Cardozo, Hmcrd Law Renew, 37, p. 279. 
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individual and social behaviour revealed by Him are based on reality 
and are eternal. But God has revealed only broad principles and has 
endowed man with the freedom to apply them in every age in the way 
suited to the spirit and conditions of that age. It is through the Ijtihdd 
that people of every age tiy to implement and apply divine guidance 
to the problems of their times. Thus the basic guidance is of a 
permanent nature, while the method of its application can change in 
accordance with the peculiar needs of every age. That is why Islam 
alwa)'s remains as fresh and modern as tomorrow’s morn. 



plete Record of Teachings Preserved 


Last, but not least, is the fact that the teachings of Islam have been 
presened in their original form and God's Guidance is available 
without adulteration of any kind. The Qur’an is the revealed book of 
God which has been in existence for the last fourteen hundred years 
and the Word of God is available in its original form. Detailed accounts 
of the life of the Prophet of Islam and his teachings arc available in 
their pristine purity. There has not been an iota of change in this unique 
historic record. The savings and the entire record of the life of the 
Holy Prophet have been handed down to us with unprecedented 
precision and authenticity’ in works of the Hadith and the Slra/i. Ev'en a 
number of non-Muslim critics admit this eloquent fact. Professor 
Repiold .A. Nicholson in his Literary History of the .Irabs says: 


The Koran is an e.xceedingly human document, reflecting every' 
phase of Muhammad’s relationship to the outward events of his 
life; so that there we have materials of unique and incontestable 
autliority' for tracing die origin and early development of Islam 
such materials as do not exist in the case of Buddhism or 

or any odier ancient religion.’’^ 



These are some of the unique features of Islam and establish its 
credentials as the religion of man - the religion of today and the 
religion of tomorrow. These aspects have appealed to hundreds of 
thousands of people in the past and the present and have made them 
affirm that Islam is the religion of truth and the right path for mankind; 
and this will continue to appeal to them in the future. Men with pure 
hearts and sincere longing for truth will always continue to say: 


14. Nicholson, R. A., Lhan' History of ihe.irabs, Cambridge, p. 143. 
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4 aillrni that there is none wortliy of worship except AJIah, th 
4'4c' is Onc^ sharing His authority with no one, and I affin-fj 
^4uliantmad is His sen'ant and His Proplict. 

3 


Spmt of 

Muhanimaci Asad 


, rharacteristic of the present age is 'tlie 
ONE of the slogans j ,on,munication have been developed 

'T' IrCvond the dreams of former generations; and these 
* ""V in motion a far more rapid and extensive transfer 
r Tlan ever before ividiin the history- of mankind. The result 

nW development is an economic inter-dependence o( nations. No 

or gmup can today afford to remain ^oof from the res, 
of the world. Economic development has ceased to be loca . 
diameter has become world-wide. It ignores, at least m its tendency, 
political boundaries and geographical distances. It carries with itsc 
and possibly tliis is even more important than the purely material side 
of the problem - the ever-increasing necessitv' of a transfer not only ol 






two forces, the economic and the cultural, often go hand in hand, 
there is a difference in their dynamic rules. The elementary laws of 
economics require that the exchange of goods between nations be 
mutual; this means that no nation can act as buver only while another 
nation is always seller in the long run, each of them must play both 
parts simultaneously, gi\'ing to, and taking from, each other, be it directly 
or through the medium ol other actors in the play of economic forces. 
But in the cultural field this iron rule of exchange is not a necessity, at 
least not always a visible one, that is to say, the transfer of ideas and 
fiiltural influences is not necessarily based on the principle of .give and 
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take. It lies in human nature that uations and civilizations, which arc 
politically and economically more virile, exert a strong fascination on 
the weaker or less active communities and influence them in the 
intellectual and social spheres without being influenced themselves. 

Such is the situation today widi regard to the relations between the 
Western and the Muslim worlds. 

From the viewpoint of the historical observer the strong, one-sided 
inlluence which Western civilization at present exerts on the Muslim 
world is not at all surprising, because it is the outcome of a long historic 
process for which there are several analogies elsewhere. But while the 
historian may be satisfied, for us die problem remains unsettled. For 
us who are not mere interested spectators, but very real actors in this 
drama; for us who regard ourselves as the followers of the Prophet 
Muhammad (peace and blessuigs be upon him) the problem in reality 
begins here. We believe that Islam, unlike other religions, is not only a 
spiritual attitude of mind, adjustable to different cultural settings, but 
a self-sulTicing orbit of culture and a social system of clearly defined 
features. VVTien, as is die case today, a foreign civdlization extends its 
radiations into our midst and causes certain changes in our own cultural 
organism, we are bound to make it clear to ourselves whether that 
foreign influence runs in the direction of our own cultural possibilities 
or against them; whether it acts as an imagorating serum in the body 
of Islamic culture, or as a poison. 

*An answer to this question can be found through analysis only. We 
have to discover the motive force of both civilizations - the Islamic 
and that of the modern West — and then to investigate how far a co¬ 
operation is possible between diem. And as Islamic civilization is 
essentially a religious one, we must, first of all, try to define the general 
role of religion in human life. 

Religion smd Human Life 

What we call the 'religious attitude’ is die natural outcome of man’s 
intellectual and biological constitution. Man is unable to explain to 
himself (he mystery of life, the mystery of birth and death, the mystery 
of infinity and eternity: His reasoning stops before impregnable walls. 

He can, therefore, do two things only. The one is, to give up all attempts 
at understanding life as a totah'ty. In this case, man will rely upon the 
e\idence of external experiences alone and will limit his conclusions 
to their sphere. Thus he will he able to understand single fragments of 
life, which may increase in number and clarit)' as rapidly or as slowly 
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as human knowledge of Nature increases, but will, none the less, always 
remain only fragments - the grasp of die totality itself remaining beyond 
(he methodical equipment of human reason. This is the way the natural 
sciences go. The other possibility - which may wtII exist side by side 
with the scientific one is the way of religion. It leads man, by means of 
an inner, mostly intuitive, experience, to the acceptance of a unitary 
explanation of life, generally on the assumption that there exists a 
supreme Creative Power which governs the Universe according to some 
prc-conceived plan above and beyond human understanding. .\s has 
just been said, tin's conception does not necessarily preclude man from 
an investigation of such facts and fragments of life as offer themselves 
for external obsen ation; there is no inherent antagonism between the 
external (scientific) and internal (religious) perception. But the latter is, 
in fact, tlie only speculative possibility to conceive all life as a unity of 
essence and motive power; in short, as a well-balanced, harmonious 
totality. The term ‘harmonious’, though so terribly misused, is very 
important in this connection, because it implies a corresponding attitude 
in man himself The religious man knows that whatever happens to him 
and within him can never be tlie result of a blind play of forces without 
consciousness and purpose; he believes it to be the outcome of God’s 
conscious will alone, and, therefore, organically integrated with a 
universal plan. In this way man is enabled to solve the bitter antagonism 
ben\ten the luunan Self and die objectiv e world of facts and appearances 
u'hich is called Nature. The human being, with all the intricate 
mechanism of his soul, with all his desires and fears, his feelings and his 
speculative unceitaindes, sees himsell' faced by a Nature in which bounty 
and cnielt); danger and security are mLxed in a wondrous, inexplicable 
way and apparendy work on lines entirely different from the methods 
and the structure of the human mind. Never has purely intellectual 
philosophy or e.xperimental science been able to solve this conflict. This 
exaedy is die point where religion steps in. 

In the light of religious perception and experience, the human, 
self-conscious Self and the mute, seemingly irresponsible Nature are 
brought into a relation of spiritual harmony; because both, the 
individual consciousness of man and the Nature that surrounds him 
and is within him, are nothing but co-ordinate, if different, manifestations 
of one and the same Creative W ill. The immense benefit wdiich ndigion 
thus confers upon man is the realisation that he is, and never can cease 
to be, a well-planned unit in the eternal movement of Creation: a 
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dcHnUe pan in the inlinitc organism of universal destiny. The 
psyc\io\ogical consequence of tliis conception is a deep feeling of spiritual 
security' ~ that biilance between hopes and fears which distinguishes the 
positively iTligious man, whatever his religion, from the irreligious. 

The Islamic Approach 

This fundamental position is common to all great religions, whatever 
their specific doctrines be; and equally common to all of them is the 
moral appeal to man to surrender himself to the manifest VV'ill of God. 
But Islam, and Islam alone, goes bc)'ond this theoretical explanation 
and e.xhortation. It not only teaches us tJiat all life is essentially a unity - 
because it proceeds from die Divine Oneness - but it shows us also the 
practical way how ever)'onc of us can reproduce, within the limits of his 
individual, earthly life, the unitv^ of Idea and Action both in his existence 
and in his consciousness. To attain that supreme goal of life, man is, in 
Islam, not compelled to renounce the w^orld; no austerities are required 
. to open a secret door to spiritual purification; no pressure is exerted 

V upon the mind to believe incomprehensible dogmas in order that 

B salvarion be secured. Such diings arc utterly foreign to Islam: for it is 

B neither a m)^rical doctrine nor a philosophy. It is simply a programme 

^ of life according to the rules of Nature which God has decreed upon 

His creation; and its supreme achievement is the complete co-ordination 
of the spiritual and the material aspects of human life. In the teachings 
of Islam, both these aspects are not only 'reconciled’ to each other in 
the sense of lea\ing no inherent conflict between the bodily and the 
moral existence of man, but the fact of their co-existcncc and actual 
inseparabilit}' is insisted upon as the natural basis of life. 

This, I dunk, is the reason for the peculiar form of the Islamic 
prayer in which spiritual concentration and certain bodily movements 
are co-ordinated with each other. Inimical critics of Islam ol'ten select 
this way of pra}ing as a proof of their allegation that Islam is a religion 
of formalism and outwardness. And, in fact, people of other religions, 
who are accustomed to neatly separate the 'spiritual’ from the ‘bodily’ 
almost in the same way as the dairyman separates the cream from the 
milk, cannot easily understand that in the unskimmed milk of Islam 
both these ingredients, though distinct in their respective constitutions, 
harmoniously live and express themselves together. In other words, 
the Islamic prayer consists of mental concentration and bodily 
movements because human life itself is of such a composition, and 
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because we are supposed to approach God through the sum-total of 
all the faculties He has bestowed upon us. 

A furtlier illustration of this attitude can be seen in the institution 
of (lie lawof the ceremony of walking round the Ka'bali in Makka.' As 
i( is an indispensable obligation for eveiy'one who enters the Holy City 
(0 go seven times round the ha'bali, and as the observance of this 
injunction is one of the three most essential points of the pilgrimage, 
we haw tlie right to ask ourselves: What is the meaning of this? Is it 
necessary to express devotion in such a formal way? 

The answer is quite obvious. If we move in a circle around some 
object we tliereby establish that object as the central point of our action. 
The hnhh. towards which every' Muslim turns his face in prayer, 
symbolises the Oneness of God. The bodily movement of the pilgrims 
in the lawaf symbolises the activity of human life. Consequently, the 
implies that not only our devotional thoughts but also our 
practical life, our actions and endeavours, must have the idea of God 
and His Oneness for their centre - in accordance with the words of 
the Holy Qur an: 

1 have not created Jinn and Man but that they should worship 
Me’ (al-Quran, 51: 56). 


Thus, the conception of ‘worship’ in Islam is different from that in 
any other religion. Here it is not restricted to the purely dev'otional 
practices, for example, prayers or fasting, but extends ov’er the whole 
of man s practical life as well. If the object of our life as a whole is to 
be (he worship of God, we necessarily must regard this life, in the 
totality'of all its aspects, as one complex moral responsibility. Thus, all 
our actions even the seemingly trivial ones, must be performed as acts 
of worship; that is, performed consciously as constituting a part of 
Cod’s universal plan. Such a state of things is, for the man of average 
capability; a distant ideal; but is it not the purpose of religion to bring 
ideals into real existence? 

The position of Islam in this respect is unmistakable. It teaches us, 
lirsdy, that the permanent worship of God in all the manifold actions of 
human life is the very' meaning of this life; and, secondly, (hat the 
achievement of this purpose remains impossible so long as we divich* 
ourlii'e into two parts, the spiritual and the material: they must be bound 
together, in our consciousness and our action, into one harmonious 


I. Makka b usually written as Mecca. In this book, the word has been .spelled 
uniformh as .Makka. - Editor. 
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^^viv lAolion of God’s C^iicncss must be reflected in onr own 
slrwiog towards a co-ordination and unification of the various aspects 
ol' owr Wlc. 

A. \op;ical conscqvience of this attitude is a further difference bervveen 
IsXarri and all other known relii^ioiis systems. It is to he found in the 
fact that Islam, as a teaching, undertakes to define not only the 
metaphysical relations between man and his C-reator hut also and 
with scarcely less insistence the earthly relations betvvceii the 
indixddual and liis social surroundings. The worldly life is not regarded 
j\s iiicre empty shell, as a meaningless shadow of the Heieaftei that 
is to come, htit as a self-contained, positi\^e entity-. God Himself is a 
Unity not only in essence hut also in purpose; and therefore. His 
creation is a Unirv, possibly in essence, but certainly in purpose. 

Perfectioo: The Islaxnic Ideal 

Worship of God in the \dde sense just explained constitutes, according 
to Islam, the meaning of human life. And it is this conception alone 
that shows us the possibilir>^ of man’s reaching perfection within his 
indix^dual, eartiily life. Of all religious systems, Islam alone declares 
that indi^^duai perfection is possible in our eartJily existence. Islam 
does not postpone tJiis fulfilment until after a suppression of the so- 
called ‘bodily’ desires, as the Christian teacliing does; nor does Islam 
promise a conrinuous chain of rebirths on a progressix ely higher plane, 
as is tile case with Hinduism; nor does Islam agree with Buddhism, 
according to which peiTection and salvation can only be obtained 
through an annihilation of the indi\lduai Self and its emotional links 
with the world. iYO: Islam is emphatic in the assertion that man can 
I'cach perfection in the eartiily, individual life and by making ftill use 
of all the worldly possibilities of his life. 

To avoid misunderstandings, the term ‘perfection’ w ill hav e to be 
defined in the sense it is used here. .As long as we hav'c to dt) with 
human, biologically' limited beings, we cannot possibly considci* the 
idea of ‘absolute^ perfection, because eveiy thing absolute belongs to 
the realm of Divine attributes alone. Human perfection, in its true 
psychological and moral sense, must necessarily have a relatives and 
purely individual hearing. It does not imply the possession o f all 
imaginable good qualities, nor even die progressiv'c acquisition of new^ 
qualities from outside, but solely the dev'clopment of the already 
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existing, positive qualities of the individual in such a way as to rouse 
his innate but otherwise dormant powers. Owing to the natural variew 
of the life-phenomena, the inborn qualities of man difl'er in each 
indiMclnal case. It would be absurd, therefore, to suppose that all human 
beings should, or even could, strive towards one and the same ‘type’ 
of perfection — just as it would be absurd to expect a perfect race¬ 
horse and a perfect heavy draught horse to possess exactly the. same 
qualities. Both may be individually perfect and satisfactory, hut they 
will be different, because their original characters are difierent. With 
human beings the case is similar. If perfection were to be standardised 
in a certain ‘t>pc' - as Chilstianity' does in the typ^ of the ascetic saint — 
men would hav^e to give up, or change, or suppress, their individual 
differentiation. But this would clearly^ violate the divine law of 
individual v^ariety' which dominates all life on this earth. Therefore 
Islam, which is not a religion of repression, allows to man a very’ wide 
maigin in his personal and social existence, so that the v arious qualities, 
temperaments and psychological inclinations of different individuals 
should find their way to positiv'e development according to their 
individual predisposidon. Thus a man may’ be an ascetic, or he may 
enjoy the full measure of his sensual possibilities wathin the lawful limits; 
he may be a nomad roaming through the deserts, without food for 
tomorrow, or a rich merchant surrounded by his goods. As long as he 
sincerely and consciously^ submits to the laws decreed by' God, he is 
free to shape his personal life to vv’hatev’er form his nature directs him. 
His duty is to make the best of himself so that he might honour the 
life-gift which His Creator has bestowed upon him; and to help his 
fellow-beings, by means of his owti clev^elopment, in their spiritual, 
social and material endeav’ours. But the form of his individual life is in 
noway fixed by a standard. He is free to make his choice from among 
all the limitless lawful possibilities open to him. 

The basis of this ‘liberalism’ in Islam, is to lje found in the 
conception that man’s original nature is essentially good. Cfontraiy to 
tiicChristian idea that man is born sinful, or the teachings of Hinduism, 
that he is originally low and impure and must painfully stagger through 
alongdiainof transmigrations towards the ultimate goal of Perfection, 
the Islamic leaching contends that man is born pure — and in the sense 
c.xplained abov'e — potentially perfect. It is said in the Holy Qur’an: 

‘Surely We created man in the best structure.’ 
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Bui ill lUc same breath the verse continues^ 

\ . and afterwards We reduced him to (he lowest of the low: with 
the exception of those who have faith and do good works.’ (al- 

Qur’^, 95: 4, 5). 

In tills verse is expressed the doctrine tliat man is originally good 
and pure; and, furtliermorc, that disbelief in God and lack of good 
actions may destroy his original perfection. On the other hand, man 
may retain, or regain, that original, individual perfection if he 
consciously realises God’s Oneness and submits to His laws. Thus, 
according to Islam, evil is never essential or even original; it is an 
acquisition of man's later life, and is due to a misuse of the innate, 
positive qualities with wiiich God has endowed every^ human being. 
Those qualities air, as has been said before, different in eveiy individual, 
but ailw'ay^ potentially perfect in themseh es; and dieir full development 
is possible wiiliin the period of man's indi\idual life on earth. We take 
it for granted diat die life after death, owing to its entirely changed 
conditions of feeling and perception, will confer upon us other, quite 
new; qualities and faculties which will make a still further progress of 
the human soul jxissible; but dib concerns our future life alone. In this 
earthly life also, the Islamic teaching definitely asserts, w e - eveiy one 
of us - can reach a full measure of perfection by developing die positive, 
already e.xisting traits of w'hich our indi\idualities are composed. 

Of all religions, Islam alone makes it possible for man to en joys the 
full range of his earthly life without for a moment losing its spiritual 
orientation. How' eniirelv difTerent is this from the Christian 
conception! According to the Christian dogma, mankind stumbles 
under a herediiaiy' sin committed by Adam and Eve, and consequently 
the whole life is looked upon - in dogmatic dieoiA' at least — as a gloomy 
vale of sorrows. It is the battlefield of tw'o opposing forces: the e\ il, 
represented by Satan, and the good, represented by Jesus Christ. Satan 
tries, by means of bodily temptations, to bar the progress of the human 
soul tow^ards the light eternal; the soul belongs to Christ, wdiile the 
body is the playground of satanic influences. One could e.xpress il 
diffenendy: the w'orid of Matter is essentially satanic, w'hile the w'orld 
of Spirit is divine and good. EveiAihing in human nature that is 
material, or ‘carnal’, as Christian theolog)' prefers to call il, is a direct 
result of Adam’s succumbing to the advice of the hellish Prince of 
Darkness and Matter. Therefore, to obtain salvation, man must turn 
his heart away from this world of the flesh towards the future, spiritual 
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world, whrre the ‘sin of mankind’ is redeemed by the sacrifice of Christ 
on ihc cross. 

Eitn if this dogma is not - and never was - obeyed in practice, the 
very existence of such a teaching tends to produce a permanent feeling 
of bad conscience in the religiously inclined man. He is tossed about 
benveen the perempioiy call to neglect the world and the natural ui'ge 
of his heart to live and to enjoy this life. The very idea of an 
unavoidable, because inherited, sin, and of its mystical - to the average 
inieOect incomprehensible - redemption through the suffering of Jesus 
on the cross, erects a barrier between man’s spiritual longing and his 
legitimate desire to liw. 

In Islam, we know' nothing of Original Sin; we regard it as 
incongruent with the idea of God’s justice: God does not make the 
child responsible for the doings of his father: and how could He have 
made all those numbedcss generations of mankind responsible for a 
sin of disobedience committed bv a remote ancestor? It is no doubt 
possible to construct philosophical explanations of this strange 
assumption, but for the unsophisticated intellect it wall always remain 
as artificial and as unsaiisfactoiy as the conception of Trinity itself. 
.\ndasihereisnoherediiar\'sin, there is also no universal redemptic^n 
of mankind in the teachings of Islam. Redemption and damnation 
are individual. Every Muslim is his ow n redeemer; he hears all 
possibilities of spiritual success and failure within his heart. It is said 
m the Qur’an of the human personality: 

‘In its favour is that which it has earned and against it is that which 
it has become guilty of.' (al-Qur'an, ‘2: 286). 

.\noiher wrsc savs: 

0 

‘Nothing shall be reckoned to man but that which he has striven 
for.’ (al-Qiir’an, 53: 39). 

The Middle Way 

But if Islam does not share the gloomy aspect of life as expressed in 
Christianity, il teaches us, nonetheless, not to attribute to earthly file 
that exaggerated value which modern Western civilisation attributes 
to it. WTiilc the Christian outlook implies that earthly life is a bad 
business, the modern West as distinct from Christianity adores life 
inexactly the same way as the glutton adores his food: he devours it, 
but has no respect for it. Islam on the other hand, looks upon earthly 
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Nv\t\\ c<v\m Anc\ respect. It does not worship it, but regards it as an 
orgartic stage on our way to a higher existence. But just because it is a 

anc\ a neccssarv^ stage, too, man iias no right to despise or ev'en to 
underrate tX'ie x^alue of bis earthly life. Our travel through this world is a 
necessar^» positive part in God's plan. Human life, therefore, is of 
tremendous value; but \se must newr forget that it is a purely instrumental 
va\v\e. In Islam there is no room for the materialistic optimism of the 
nrodern West which says: ‘My K.ingdom is of this world alone’ — nor for 
die life-contempt of tlie Christian saring: ‘My K.ingdom is not of this 
world.’ Islam goes the middle way. The Qur’an teaches us to pray: 

‘Our Tord, give us the good in this world and the good in the 
Vlercafter.' (al-Qur'an, 2: 201). 

Thus, the full appreciation of this world and its goods is in no way 
a handicap for our spiritual endeavours. Material prosperitv^ is desirable, 
tliough not a goal in itself. The goal of all our practical actixaties always 
ought to be the creation and tlie maintenance of such personal and 
social conditions as might be helpful for tlie development of moral 
stamina in men. In accordance \rith tliis principle, Islam leads man 
towards a consciousness of moral responsibilitx’ in evers thing he does, 
whether great or small. The weU-known injunction of the Gospels: 
‘Gi\e Caesar that wliich belongs to Caesar, and give God that which 
belongs to God’ — has no room in the theological structure of Islam, 
because Islam does not admit die existence of a conflict betxveen the 
moral and the socio-economic requirements of our existence. In 
everytliing there can be only one choice: the choice between Right 
and Wrong — and nothing in-between. Hence the intense insistence 
on action as an indispensable element of morality. 

Every individual Muslim has to regard himself as personally' 
responsible for all happenings around him, and to strixe for the 
establishment of Right and the abolition of Wrong at ex erx' linu* iind 
in ex'cry direction. A sanction for this attitude is to be Ibund in the 
v'erse of the Qur’an: 

‘libu are the best community that has been sent forth to mankind: 
you enjoin the Right and forbid the Wrong: and you hax’c faith in 
God.’ (al-Qur’an, 3: 1 10). 

This is the moral justification of the healtlw actixdsm of Islam, a 
justification of the early Islamic conquests. It has meant, as it means 
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j.^y the construction of a worldly frame for the best possible spiritual 
Mchpmcnt of man. For, according to the teachings ot Islam, moral 
.^^owlcdgcautomatically forces moral responsibility upon man. A mere 
platonic discernment between Right and Wrong, xvithout the urge tc^ 
promote Right and to destroy Wrong, is a gross immorality in itself. In 
Islam, morality lives and dies with the human endeavour to establish 
its \iclor> upon earth. 


PART II 


The Prophet and the QuPan 
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Wbd al-Rahman Wzzam 

m 


Lo! Aly worship and my prayers and my life and my death are for 
Allah, Lord of the worlds. He hath no partner. "This I ana 
commanded, and I am the fii'st of the Aluslims (those who surrender 
unto Him). (al-Qjnr’an, 6: I 63- 1 64). 

THE Muslims form a nation over thirteen centuries old, and comprise 
at present more dian six hundred million human beings in all parts of' 
(he world. The Prophet Aluhammad was the first citizen of this nation, 
its teacher and its gaiide. He lived and died in the full menao ry of 
histor>; The ev’olution of his personality, religion, and nation assunaed 
the force of a human drama of the greatest magnitude, witi:iessed not 
only by his contemporaries hut also by the rest of the world in 
subsequent times. 

The hero of this drama did not die until his N^Iessage was delivered 
and a Aluslim nation established in the A.rabiaia peninsula. Says 
Bernard Lewis, Tn an essay on Nluhammad and the origin of Islaiaa 
Ernest Renan remarks that, unlike other religions which were cradled 
in mysteiy; Islam was born in the full light of history. ‘‘Its roots are at 
surface level, the life of its founder is as w'ell known to us as those of 
the Reformers of the sixteenth century’”' 


•Thischapter Ls reproduced from ‘Abel al-R.uhman Axzani's book Y'//^ Eternal Alessage 
of Muhammad, Loudon: The New English Library, 1064. "Franslatecl from Arabic by 
Caesar E. Farah. 

I. Bernard Lewis, 'The Arabs in History (!2ncl ed., reprinted; iVew York: Harper & 
Brothers, I960), p. 36. 
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During ihc liali-ccnlury lollowinc^ the death of fh(' Froplu'i (in /\.f) 
6^2), liis Message was carried forth by five of his Ooinj^anions,^ who 
acUierecl closely (o the precedents which he had estahlislieci for riiling 
his nation. Ft^ur of them’were intimate, reliable friends and students 
who had followed him from the earliest days of his call, through 
pers(‘cnlion and ultimate triumph. The fifth C’aliph* was MiFawiyah, 
son of Ahu Sufyan, the formidable leader of the opposition to 
Muhammad. MuTiwiyah’s career as Oaliph was longer than that of 
his predecessors. He j)resided over the affairs of the Islamic community 
for forty years as govrrnor of Syria, then caliph. 

Yet in spite of the wealth of historical facts available to ns, pcrhap.s 
no |)rophet and religion are so little known or understood by the 
WesKMii world as Muhaminad and Islam, i’he VWst, which has 
maintained now for several centuries a tradition of freedom of thought, 
a high grade of literacy, and boundless knowledge in all spheres of 
human learning, knows far less about Muhammad - both as a j^rophei 
and as a leader of men who e.xercised a direct influence on the course 
of human events - than about Alexander or Claesar, whose influences 
have been less than those of Muhammad and Islam. ’ 

What is the cause of such indifference in a world so eager to learn 
and to understand.^ Two explanations merit consideration. The first is 
from the pen of a distinguished Swedish scholar, who writes: 

The cause . . . may perhaps be best expressed by the proverb: 
Relatives understand each other least of all. A Christian sees much in 
Islam which reminds him of his own religion, but he sees it in an 
extremely distorted form. He finds ideas and statements of belief clearly 
related to those of his own religion, but which, nevertheless, turn off 
into strangely different paths. Islam is so familiar to us that we pass it by 


2. I hr principaJ Companions of the Prophet, called the Sahdbah (singular: Sahib) 
might be compared to the apostles and disciples of Jesus. 

3 Abu Baler, ‘Umar, ‘Uihman and ‘Ali - the ‘Orthodox Caliphs’ (A.D. 632-()G 1). In 
the Arabic, the word orthodox in this phrase actually means mature, well-guided, correct; 
the usage in this book follows that of Western scholars, who have long written of the 
'Orthodox Caliphs’. The reason these four Caliphs are considered thus by Muslims is 
that, having known the Prophet personally and lived so closely according to his jjrinciples, 
they are looked to as great authorities and their decisions are considered precedents. 

4. From the Arabic fJiatifah, successor. 

5. Indeed, it would seem that a conspiracy of silence has replaced the old enmity in 
the West concerning the Message, which is diametrically opposed to so many injustices 
perpetrated in the name of Cod and an enlightened progress. 
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(liefarrirss indifference with which we igtiore that which we know 
and know only too well. And yet it is not familiar enough to us to 
enabk ns really to understand its iinif|iieness, and the s[)irit by which 
it has won its own place in the sphere of religion, a place which it still 
riditlvOffupics hy virtue of its very existence. VVe find it much easier 
10 understand religions that are completely new and strange to us as, 
for example, the religions of India and China. A greater degree of 
insight and of spiritual freedom is recjuired of him who would 
understand the Arabian Prophet and his book.^ 

A second explanation is presented by anodicr scholar: 

History has been such that the West’s relations with the Islamic 
world have from the first been radically different from those with any 
other civilization... Europe has known Islam thirteen centuries, mosdy 
as an enemy and a threat. It is no wonder that Muhammad more than 
any other of the world’s religious leaders has had a ‘poor press’ in the 
West, and that Islam is the least appreciated dicre of any of the world’s 
other faiths. Until Karl Marx and the rise of communism, the Prophet 
had organised and launched the only serious challenge to VV^estern 
cnilizaiion that it has faced in the whole course of its history . . . The 
attack was direct, both military^ and ideological. And it was very 
powerful.' 

The Prophet was born in Makka. The exact date of his birth is 
disputed, but it is agreed to be around A.D. 570. Tliis uncertainty is 
usual in Arabia, ‘die country of illiterate people,’ as the Qur’an called 
it. Eirn today it is difficult to establish the exact birthdates of other 
famous men; for instance, it is hard to date the birth of the famous ‘Abd 
alAAziz ibn Su‘ud (or ibn Sa‘ud), the conqueror and unifier of .-Vi'abia, a 
man who ruled for more dian fifty years (he died in 1953), and whose 
personality, conduct and biography are knowm in great detail. 

The undisputed source for Midiammad’s life is the Qur’an; there 
arc also many siyar (singular: sirah) or biographical studies of the 
Prophet, written from the accounts of those who knew him personally 
or to whom his memoty was quite vivid. 


6. Tor .Andrac, Mohammed: The Man and His Faiths tr. Thcophil Menzel (London: 
George .Allen & Unwin Ltd., 1936), p. 11 (reprinted: New York: Barnes & Noble, 1957). 
Ii will surprise Western readers to learn that the Muslim world always has been far more 
familiar with Christianity and Judaism than the W'est with Islam. Muslims have always 
regarded Christian and Judaic tenets and beliefs with the greatest respect and interest. 
I Wilfred Cantwell Smith, Islam in Modern History (New Abrk: The New .American 

Librai}’, 1957), p. 109. 
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l^ovh his yiarenis died yonnp;, his lather, ‘.Abd Allah, first and his 
mi^lhev, Aminaii, shortly after. It is said that he was about six years of 
a^e al d^e lime ol his mother’s death. His grandfather ‘Abd al-Muttalib, 
a promitAenl leader in Makka, then took charge of liim. It is related 
lhal Ahd al-Miutalib I oved the hoy dearly and often kept him close 
l^eside him, even in meetings whe re important affairs were discussed, 
visually in the shade of the h'a'hah.^ When his uncles would tiy to remove 
the child, the grandfather would prevent them, saying, ‘Let him be; 
my child will be leader of his people.’ 

Upon the death of his grandfather, Muhammad’s guardianship 
passed to his uncle Abu j alih, a no le.ss devoted patron, whose love for 
and protection of Muhammad persisted long after the Prophet 
proclaimed his mission and the new faith. Even though Abu Talib was 
never converted to the new religion, he continued to show love and 
protection for his nephew, despite extreme hardships and dangers, until 
his death, when Muhammad was fifty years old. 

Makka was the traditional centre of Arabia in both religion and 
trade; it was the crossroad of commercial transit between east and 
west, north and south. Abu Talib’s clan, the Banu ‘Abd Manaf, the 
most influential in all Arabia, was a part of the great Qiiraysh tribe, 
and formed an important element in the oligarchy that ruled Makka 
and its surrounding tribes. The Prophet’s youth was that of the normal 
young Qurayshi - he fought the battles, joined die peace negotiations, 
and shared in the duties and rights of his society'® - except that he 


8. The Ka*bah is a simple cube-like structure towards which Muslims all over the 
world face in their pra)rrs. It is the first place of worship man had built on the earth. 
The present building was erected b)' the Prophets .Abraham and Ishrnacl. 

9. .Muhammad’s immediate family on his father's side were the Banu Hashim or 
H«ishunites, so named for Muliammad s great-grandfather H^him. (Banu means son 
of, and IS the plural of ibn.) One of Hashim’s brothers, al-Multalib, gave his name to the 
Banu MutiaJibitcs, and die son, Umay^'ah, of another founded the Uma^yads. These 
three families, which will figure prominently in this chapter, were in turn subgroups 
witiiin the Quraysh of the clan Banu ‘.Abd Manaf. To clarify relationships further, note 
tliat ‘Abd ai-Afuitalib was the son of Hashim (and hence a Hashimite, not a Mutialibiie) 
and the father of Abu TlUib and of Muhammad’s father, ‘Abd Allah. 

10. Of dicse obligations, one remained extremely dear to him, even after his prophetic 
rail, wfien he severed all his tics with his tribe. This was his membership in the league 
caiicd Htlf al-f uHul, which originated to protect the defenceless and guarantee the safety 
of strangers in Makka. I he league came about because a stranger from the Yemen sold 
floods in Makkc't to an inllucntial member of a powerful local elan who subsec|uently 
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iijjnifesird from early years a revulsion to the worshij) ol idols. Once 
wlirnhe was besoiighi to art in the name of the gods al-Lat and al- 
bV/.l Ilf replied with the startling answer, ‘Do not ask me anything 
for (he sake of these idols. I have never hated anything more.’ 

Butsudi strong expressions of disbelief in the gods or idols of his 
irihe did not alienate his kinsmen and friends from him or close him 
oiii fix)m their friendly society, for he was loved by all for his noble 
diameter and great kindness and honesty, ft was only at the age of 
forty, when his duty to the one God compelied him to preach against 
idol worship, that his people began to persecute him. 

Muhammad, like the rest of the young men in Abu Talib’s famiJy, 
had to work and help preserve the dignity of a generation of Hashimites 
who, (hough they were less prosperous than their predecessors, stiff 
remained proud and powerful. He acted as a shepherd, and later, while 
participating in business, his relations with his people gained him the 
name of al-.Amin (trustworthy). 

At the age of twenty-five, he married a lady of forty, his first wife, 
lijah, a relative and a rich widow. They lived twenty-fiv^e years 
togetlicr in prosperity and happiness, and had four daughters and two 
sons, but of the daughters who lived and married, only Fatimah had 
descendants." Muhammad was a devoted, loving father, and was kind 
(0 children in general, fn his twenty-five years of life with Khadijah, 
he was the ideal husband. When she died, he remained several years 
uidiout a wife, and even after he married - for a number of reasons — 
several wives, he always remembered Khadijah. ‘When I was poor, 
she enriched me; when they called me a liar, she alone remained true.’ 

It is an undisputed fact that Khadijah was the first to believe in 
Muhammad’s mission. 



refused either to pay the price or to return the goods, whereupon the aggrieved seller 
1 up in the vicinity'of the Kabbah and implored aid for himself as a stranger in the 


SI 


at). Sc\eral members of the Quraysh aristocracy rallied to his assistance and secured 
the return of his goods. Meeting next in the house of ‘.Abd .Allah ibnjud‘an, they pledged 
henceforth to combat oppressive acts and uphold justice. Muhammad, then only twenty- 
fist stars old, svas present at this gathering, and was so impressed with the merits of the 
pledge that svhen he commenced his mission, he legalised it in Islam. .As the years went 
b); cstn after his mission had become a success, the Prophet continued to express both 
his high regard for the league and his willingness to abide by its pro\risions. 

II. Fatimah svas the mother of Hasan and Husain. Her husband ‘All was a cousin 
• • • 

and ihe fourth Caliph. 
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Wh('\i he received his first revelation while on a re treat in thp 
1 onntryside, lie returned home frightened and shiv(*ring. KhadTjal^ 
received him witii the comforting words, ‘No, you have nothing to 
lear. (iod will never let you down; you arc kind to your relatives, you 
are astute and patient, you give to the needy, you are generous to guests 
and you never fail to relieve people from distress.’’^ 

So was Muhammad described by the one who knew him best before 
the call and the prophetic revelation. Let us now follow his role in the 
great drama that was destined to transform his land, his people and 


the world. 

Muhammad, at the age of forty, was inclined to worshij:) in solitude 
in a cave on Mount Hira outside the city. It was while praying, during 
the sacred month of his people, that he heard a voice command him, 
‘Read.' ‘I cannot read,' he replied. But the voice again commanded 
him, ‘Read: in the name of the Lord Who created . . . man from a 
clot. Read: And your Lord is the Most Bounteous. Who teaches (writing) 
l)y th(‘ pen, teaches man that which he knew not.’’ * 

Trembling, Muhammad rushed home to Khadijah and told her of 
his c.xpcrience. She comforted him and encouraged liim. After a short 
interlude, he again heard the voice calling to him: ‘You are the 
messenger of God, and I am Gabriel.’ Rushing back to Kliadijah in a 
state of complete exhaustion, he asked that she cov^er him with a cloak. 
Then he heard die call: ‘O you enveloped in your cloak, arise and warn! 
Ybur Lord magnify, your raiment purify, pollution shun! And show 
not favour, seeking worldly gain! For the sake of the Lord, be patient!’'^ 

It was dien Muhammad realised what his mission to his people was 
to be, and that was how it began. It is this mission which forms the 
subject of diis book - diis mission which conquered the hearts of men, 
and condnues to do so widi soaring vitality ov^er diirteen centuries later. 

Muhammad’s sincerity was never doubted by those who knew him 

well - his wife, his attendant-secretaiy, and his young cousin ‘All who 

liv'ed with him; these were his first conv'erts. And though to his grief 

he could not convert his uncle Abu Talib, the old man nev^er ceased to 

• ' 

show faitli in the sincerity of his nephew: when ‘All, his son, conv'erted, 
he told him, ‘Go, my son: he will never call you but to what is good.’ 


12. .A. R. ‘Azzani, Balal al-Abial Muhammad {2nd cd., Cairo: J'hc House of Arabic 
Books, 1954), p. 16. 

13. al-Qur’an, 96: I-5. 

14 Ibid., 74: 1-7. 
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UasMiiliJiinniacrs inspiration genuine? Did he .speak in entirely good 
|:jiil,ri |j('Mu.slinis, of course, had no doubt; l)ut this was al.so the attitude 
of knoulfdgcahle men and serious scholans. Such men were and still 
aa'connncfd of Muliamniad’s carncstncs.s, faithfulness and sincerity. 

Some thirty years ago, I asked Sir Denison Ro.ss, then dean of the 
PnidonSdiool of Oriental Studies, if he believed that Muhammad 
had been sincere and faithful. He answered, ‘1 am sure of that; he 
newr lied or deceived; he was sincere and truthful.’ 1 asked further, 
‘Do you believe that he was the Prophet of God?’ To this he replied, 
‘That is another matter.’ Modern scholars no longer question his 
inithfulness. According to Tor Andrae: 

Formerly, men thought that his character revealed a certain 
premeditation, a calculating cleverness... That Muhammad acted 
in good faith can hardly be disputed by anyone who knows the 
psychology of inspiration. That the message which he proclaimed 
did not come from himself nor from his own ideas and opinion, is 
not only a tenet of his faith, but also an experience whose reality 
he never questioned. Possibly he was in doubt at first as to the 
identiy of the hidden voice - as to whether it really came from the 
heavenly messenger whom he had seen in the mountains of Mecca 
or from an ordinary jinni.. 

iMuhammad quietly preached his faith in One God for some time. 
He won a few converts: his best friend, Abu Bakr, a wise, respected 
and rich merchant; later ‘Uthman and Talhah, equally important 
and well-to-do Makkan Qiirayshls; and a number of poor citizens 
and slaves. Then he received the command to preach in public: ‘Thus 
We send you (0 Muhammad) to a nation, before whom other nations 
have passed away, that you may recite to them that which VVe have 
inspired in you ... Thus have We revealed it, a decisive utterance 
(Qur’an) in .Arabic.. 

With this command from God, the Prophet went foiAvard to warn 
his people against idol worship and to tell them to expect a resurrection 
and a day of judgement. 

He stood for the first time on the Hill of Sala opposite the Ka'bah, 
where the Makkan idols were glorified, and said to the people: 
‘Supposing 1 now told you that just behind the slopes of this hill there 


15 Andrae, op. cil., p. 47. 
I6.al-(iur’an, I3;30,37. 









»s1w\m: its mi-aninc; and messa(;f. 



was an enemy cavalry force charefingon you. Would you believe.^’ 
\Vc never knew that you lied,’ they replied. 

I hen he said, ‘I warn you I have a Message from God, and I have 
come lo you as a Warner and as (he forerunner of a dreadful 
punishinenl. I cannot protect you in this world, nor can I promise you 
anything in the next life, unless you declare that there is no God but 
the one God.’’’ 

They mocked him and went away. I hus began his ten-year career 
of active struggle and persecution in Makka. He did not desist from 
preaching to his people of a punishment that would come upon the 
unbelieving city He told them, in die fiery language of the early .Sw/w/w,'* 
how God had punished the old tribes of the Arabs who would not 
believe in His messengers - how the flood had swallowed up the people 
who would not harken to Noah. 

He swore unto them - by the wonderful sights of nature, by the 
noonday brightness, by the night when it spreads its view, by the day 
when it appears in glory - that a like destruction would assuredly come 
upon them if diey did not turn away from dieir idols and sen'c God 
alone. He fired his Message with every resource of language and 
metaphor until it scared die ears of his people. And then he told them 
of die last day when a just reckoning would be made of tlie deeds they 
had done, and he spoke of Paradise and Hell with all the glow of Eastern 
imagery. The people were moved and terrified; conversions increased. 

It was time for die Qurayshis to take action. If the idols were 
destroyed, what would become of them, the keepers of the idols, and 
their renown throughout the land? How would they retain the 
allegiance of the neighbouring tribes who came to worship their several 
divinities at the Kabbah? That a few should follow the ravings of a 
madman or magician who preferred one God above the beautiful 
deities of Makka was of small concern; but that some leading men of 
the city should join the sect, and that the magician should terrify the 
people in broad daylight widi his denunciation of the worship which 
tliey superintended, was intolerable. 

The chiefs were seriously alarmed, and resolved on a more active 
policy. Hitherto they had merely ridiculed the preacher of this new 
faith; now they would take stronger measures. Muhammad they dared 
not touch directly, for he belonged to a noble family which, tliough 


17. ‘Azzam, op. cii., p. 16. 

18. Sura/t means chapter of the Qur’an. 
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rrduod and impoverished, deserved well of (he city and which, 
moiTOVfr, was now headed by a man who wa.s r(!verfTl throughout 

Makka and was none other than (he adoptive father and protector of 
Aliihammad himself Nor was it safe to attack the other chief men 
among (he Muslims, for blood revenge was no light risk.''' They were 
(Inis fompelled to content themselves with the invidious .satisfaction 
of (oriiiring the black slaves who had joined the ‘obnoxious faction’. 

Tlicstruggle grew in intensity. The Makkan oligarchy was seriously 
disturbed. Muhammad was in earnest: he was the Messenger of God, 
and was under His orders. The idols of Makka were not gods or 
partners with the .Mmighty; they were helpless and useless, and there 
was no god but .Allah. This purest form of monotheism, which is the 
essence of Muliammacrs faith, was an impossible doctrine for the 
Quraj'shis to accept. The polytheism of Makka had been established 
from time immemorial. It was not only the religion of their ancestors 
but the source of their distinction in all Arabia. If it went, with it 
would go their honour, power and wealth. Muhammad was the 
descendant of ‘Abd Manaf, Hashim, and ‘Abd al-Muttalib, who, 
generation after generation, had been the leading men of the Qiiraysh 
and had had its interest at heart; so why not try to settle with him, on 
whatever might satisfy his dream of power and ambition? 

.A prominent leader of the Makkan oligarchy, ‘Utbah ibn RabT‘ah, 
was authorized to negotiate with Muhammad. ‘Utbah called 
Muhammad to the AaWi and there stated his proposals: ‘O son of 
my brother, you know your place among us Qurayshis. Your ancestors 
are high in our pedigree, and your clan is foremost and strong. You 
have shocked and disturbed your people. You have broken their unity; 

\ou have ridiculed their wisdom; you have insulted their gods; you 
have degraded their religion; and you have even denied piety and pure 
faith lo their ancestors.’ 

Muhammad then said, ‘I am listening.’ 

‘Utbah continued, saying, ‘If you want wealth, we will all contribute 
lomake^ou the richest of us all. If your object is honour and power, w’e 
will make you our leader and promise to decide nothing without you. If, 
even, you think of royalty, vve will elect you our king. If that which you 
experience and see’ - meaning the revelation and the visitation of 
Gabriel - ‘is beyond your control and you cannot defend yourself 

19.Stanlc>* Lanc-Poolc, The Speeches and Table-Talk of the Prophet Mohammad (London: 
Macmillan & Co., 1882), p. xxxiii. 
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i\, we sAiaW \ie\p cure you by speiiclifijjj money for meclic al care. 
iV IS poss\\)\e Vor a man lo be ovci'eome l^y tbc* fbi'c c* of an vinsern 
\'><>\ver vmlW \^c iii’icls a way to a cure.’ 

vi\iammac\'‘s answer was frnsiratiii.ef to the ,e^reat representative 
of l\ie NlaUUan leaders. He said, ‘With respect, y\bn al-VValTcl, listen to 
me, please,’ wber<*\n>on be beja^an to recite from tlie C^nr’an the l)asic 
lei'iels of bis new creed. 

"l"be negotiation was broken; a compromise was iinj^ossible. 

nbannnad wanted nothing less than a complete snbrnission to the 
new faith. He himself was only a Messenger, and he bad to carry out 
bis orders fn^in Ciod and fulfil His mission faithfully. 

The situation beciunc* more serious. The Makkan oligarchy resorted 
to N'iolenct* against the growing humble element of the new 
congregation, fhey appealed to Muhammaers dignity and to his 
ai istocratic blood, rebuking him for being the le.sidcr of the slaves and 
th<' unwe^rthy in the city: ‘Vou are followed only by the contemplihlo 
;uid dt‘gradc*d people who do not think.''' 

But Muhammad was not sent to the aristocrats alone; be was a 
Messenger to all people. He was preaching what God ordered: ‘O 
Mankind! Lo! We . . . have made you nations and tribes that ye may 
know one another (and be friends). Lo! the noblest of you, in the sight 
of Allah, is the best in conduct. 

The persecution of those who listened to the A.j3ostle of God 
continued. At last the Makkan leaders appealed to Muhammad’s sense 
of tribal solidarity. They explained the danger to which the Qjuraysh 
and the cit^' were exposed by the humiliation of their idols and the 
dissolution of Aj'ab religious tradition. They said, Tf we were to follow 
the right path with you, we would be torn out of our land (and 
dispersed).They meant that they would be no dilTereiit from the 
nomads of Arabia and would not be secure in their homes. 

For Muhammad that danger did not exist. God Who commanded 
him would provide for tlie defence of the faithful and the victory of 
those who abided by His Law. They should know and recognize the 
trudi that die idols were helpless stones, and that there was no God 
but the AJmighty Allah, the Creator of all, who had no partners. They 

20. ‘Azzam, op.cit., p. 16. He called ‘LJtbah by the name Abu al-VV'^alTcl, Father of 
WaJid, who was his son; this was a customary sign of respect. 

21. al-Qur’an, 1 I: 27. T'his was also said to Noah by his people. 

22. Ibid., 49; 13. 

23. Ibid., 28: 57. 


nil I.JI I. Ol IIIK |•|«IIMIKI Ml IIAMMAI) 


G9 


liould rroojtnize that there wtiiild be ;i resurrection and a day of 
judgriiiciil in which nothing would avail but devotion to God. 

But they liatcd that menace of a judgement, and did not believe in 
a resurrection. A prominent leader, Gniriyyab ibn K.balaf, took a 
decawd luirnan bone from its grave and brought it tf) tbe Pro]ib<'t, 
asking.‘You say that this will come to life again?’ 

‘He Who has created it in the first instance can make it return,’ tbe 
Prophet replied. 

The arguments and disputes went on, accompanied by an intensive 
persecution of the Prophet's followers. iVlubammad then advised them 
to migrate to the opposite side of the Red Sea, to Gbristian Abyssinia 
Ethiopia). They were received there by the Negus (emperor), whose 
protection they asked. According to tradition, they appealed lo him in 
these words: ‘O King, we lived in ignorance, idolatry and impurity; 

(he strong oppressed the weak; we spoke untruths; we violated the 
duties of hospitality. Then a Prophet arose, one whom we knew from 
our youth, whose decent conduct, good faith, and n'lorality is well 
known to all of us. He told us to worship one God, to speak the truth, 
to keep good faith, to assist our relations, to fulfil the duties of 
hospitality, and to abstain from all things impure and unrighteous; 
and he ordered us to offer prayers, to give alms, and to fast. We believed 
in him, and we followed him. But our countrymen persecuted us, 
tortured us, and tried to cause us to forsake our religion. And now we 
throw ourselves upon your protection. Will you not protect us?’ 

The Muslim refugees recited parts of the Qur’an which praise Je sus 
and the Virgin Mary. It is said that the Negus and bishops thought 
their belief to be derived from die same sources as those of Christianity. 
Meanwhile, the Makkans did not remain idle. They sent emissaries 
with presents to the Abyssinians and petitioned them for the surrender 
of their escaped slaves and die other emigrants; but they were refused. 

In Makka, the Prophet and a few of his converts, who through 
tribal customs and clan usages could protect themselves, remained as 
adamant and as devoted as ever in preaching the faith and in praying 
publicly at the Kabbah against its gods. 

The leaders of the Qjuraysh had already tried to negotiate with 
Muhammad’s kinsmen, the Banu Hashini, for the Prophet’s death, 
offering payment of blood money in return, but the tribe had refused 
the offer. Finally, the Makkan oligarchy decided in desperation to take 
step.s against Abu Talib. In their opinion, he was the real protector 
of (he blasphemy', although still a revered upholder of Pvlakkan 
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insiiiulions and nnconvertcd to Muhammad’s faith. T'licy atj^reccl to send 
iiim an nllimaUim. Wlicn he iTccivcd their warnin^^, tlie old man was 
dislurl^cd. He called in his nephew and told him that he had been warned 
\)y his triVie. ‘I am afraid that the masses of Arabs will rally against me. 
Save yourself and me, and burden me not beyond the possible.’ 

Mnhammad wept, and answered, ‘May Ood be my witness, if they 
were to place the sun in my right hand and the moon in my left, I would 
not renounce my Message but would rather perish instead.’ I hen he 
departed, hut his uncle called him l)ack and said, ‘Go, my son. Say what 
yo\i believe; I shall never, under any circumstance, let yon down.’ 

This stand taken by the uncle, who was nex'cr converted to the new 
faith and who remained a leader in Makka with its pagan traditions 
and codes of' honour, constitutes a remarkable episode in history. Abu 
Talih, though strictly a traditionalist and unwilling to part with his 
ancestors’ religion, had found it just as important or even more 
important not to surrender to growing pressures or persecute his 
protege, of whose sincerity and righteousness he had no doubt. 

The Makkan leaders were perplexed. Abu T^lib’s refusal to act 
meant war. The Arabs were used to feuds and wars, but they could not 
accejit this challenge, for it would have involved fratricidal slaughter 
in which Muhammad’s followers would be negligible. The staunch 
traditionalists like themselves, including a majority of the Hashimites, 
Muttalibites, and others, would fight for the Prophet’s cause for family 
reasons while sharing die Makkans’ religion; and those who shared 
his faidi (.Abu Bakr, ‘Udiman, Talhah, ‘Umar, and others) would be 
on the other side against dieir kinsmen. The leaders backed down, 
wailing for Muhammad to realize the dangerous situation toward which 
he was leading his clan, its supporters and diose who believ'ed in him. 

Muhammad was not to seek any conciliation. He was in die hands 
of God. He was sure that another, higher wall was directing his destiny, 
and that the only way out was for the Quraysh to see, despite all its 
pride and vested interests, that its shame lay in w^orshipping useless 
idols dial could not direct men to piety and righteousness in this w'^orld 
or save them in the next on die great day' of judgement. He was sent 
dirough die mercy of God to make the Arabs a worthy people dedicated 
to die cause of ser\dng mankind and their Creator. 

The Quraysh and its mass supporters heaped ridicule and contempt 
upon the Prophet and his mission, and threw dirt on him wherever 
he went, but to no avail. He still preached publicly, and went to the 
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pray 111 his own way. UIdmat<-ly, rbeydecidefi to take c'xtreme 
against his family, the Hashimites: they refused to have any 
contact with them, to marry with them, or even to trade with them. 
|]uy pledged themselves to that end in a proclamation which they 
placed in (he sacred h'o*hnli. 

AbilTalil) wisely and quietly took stock of the situation, and decided 
tovMtIidrawtoa valley on the eastern outskirts of Makka, where he and 
(he loyal Hashimites entrenched themselves. He wanted to av'oid 
bln(xl<.lu'd. and all Hashimite supporters, except Abu Lahab, felt the 
<,tinc\v'av. The Miittalib clan, cousins of the Hashimites, followed suit, 
and also entrcnchecl themselves in the shi^b (a short, closed valley). 
r)epri\Td of everylhing for more than two years, the Hashimites and 
their supporters endured extreme hardships. Food was scarce; there w'as 
not enough to meet their needs. Some of the merciful people of the city 
would now and then smuggle a camel-load of food and supplies to them. 

Hardly any new converts were made during this period. NIost of 
those converts who remained outside the sbi^b took refuge in Abyssinia. 
Xcvcriheless, the Prophet’s determination and courage never 
we<ikencd. He continued to go to the Kabbah and to pray publicly. He 
used every opportunity' to preach to outsiders who vdsited NIakka for 
business or on pilgiimage during the sacred months. He never doubted 
God’s ultimate victory. 

4 

In the third year of boycott and siege, many Quraysh leaders began 
to feel guilty about isolating their kinsmen to perish in the shVb. After 
all, the majority of those boycotted and besieged were not even 
converts; they were idol worshippers, like themselves, but they were 
going ilirough these trials just the same, in keeping with their code of 
honour, for tlte protection of a kinsman who had always been a truthful 
and honest person. 

The moderates found an excuse in that the proclamation suspended 
in the Ka%h under the watchful eyes of the idol gods was eaten by 
worms. The merciful party thus took courage; their leaders put on 
their arms and went to the shi^b^ where the exiles had been suffering, 
and extricated them. 

And so, in the eighth year of the Prophet’s mission, the converts, 
his uncle Abu Talib, and the clan that had honoured its tribal tradition 
in giving protection to a faithful son went back to their homes. 

That was not the end of the bad times and suffering. Muhammad 
soon lost his uncle, the veteran Sheik of Banu Hashim. Abu Talib was 
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sooD followed by the faithful KliadTjah, the first convert of the Prophet, 

his beloved wife, adviser and comforter. Hearin,ef of the respite from 
siei^e and boycott, many of the emigrants to Abyssinia came back, but 
they soon met an intensified persecution and were subjected to endless 
sulfering. 

To preach in Makka seemed hopeless, and to prov'oke the Qjurayshis 
was not the best of wisdom. The Prophet then turned his hopes away 
from his tribe and city to other cities and tribes. The nearest and 
strongest competitor of Makka was the city of al-Ta’if, fifty miles 
southeast of Makka. With his seiA'ant Zayd the Prophet walked up the 
rugged mountains to that cir>'. He visited the tribal leaders, and quietly 
asked for their help. He was refused and badly treated. Dismissed, and 
followed by \ agabonds and street urchins who drov'c him on and would 
not allow him to rest, he became exhausted. His feet bleeding, he sat 
and appealed to die iAJmighr)' for His mercy. The prayer that ensued 
has become one of die cherished legacies of the faithful appealing to 
God in desperate circumstances. 

He gadicred strength and continued on his way back to Makka, 
reaching it diree days later. Zayd was concerned, and asked the Prophet 
whethex he did not fear thrusting himself into die hands of die Qurayshis, 
who continued to plot against die powerless in the city. ‘God will protect 
His rehgion and His Prophet,’ was die reply. The Makkans had learned 
of the Prophet’s reverses at al-Ta’if and were preparing a degrading 
reception for him. None of the Makkan chieftains from whom 
Muhammad requested protection for safe entry into the city would extend 
him help; but a good-hearted pagan chief, al-Mut‘im ibn ‘Adi, took him 
under his protection and brought him home. Thus did Muhammad re¬ 
enter Makka - guarded by a polytheist, scofied at by his fellow citizens, 
and pitied for his lot by his helpless followers. 

In that sad year of recurring calamities and gloom, when tragedy 
seemed about to engulf Muhammad’s mission, a gleam of hope came 
to sustain him. During the pilgrimage season and the sacred months, 
when the traditional laws forbade violence, the Prophet had by happy 
chance converted a few people from Yathrib, who swore allegiance to 
him. They returned to Aqabah in the spring of A.C. 621 with the 
good news that his faith was being accepted by many in Yathrib. They 
were accompanied Ij)' twehe representatives of the two principal tribes, 
Aws and Kiiazraj, who in Muslim history later became known as Afisnr 
(helpers). The Yathribite delegation told the Prophet that their people 
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wen* willing to accept Islam and pledged, ‘VVe will not worship save 
oiuTiod; we will not steal nor commit adultery nor kill our children; 
wc will in nowise slander, nor will we disobey the Prophet in anything 
that is right.’ This pledge was later called the first Bay*at al-'Aqabah 
(Pledge of AI-‘Aqabah). The second came a year later, following the 
pilgrims' season, when seventy of the Yathribites came again to 
‘Aqabah, and secretly pledged themselves and their people to defend 
the Prophet as they would defend their own wives and children. 

Makka was no longer a safe place for the Muslims to reside in. The 
Prophet then directed those who had returned from Abyssinia and other 
converts to emigrate and head for Yathrib. Quietly they started to move 
out. In a few months, more than a hundred families left their homes and 
migrated to Yathrib. The Qurayshis were on tlieir guard. The migration 
of the Prophet to a rival city was harmful to them and they were 
determined to prevent it at all costs. They decided to kill him, but 
collectively - representatives of all clans wotild plunge their swords into 
him - so that the Hashimites, faced with this joint responsibihty^, would 
be prevented from taking vengeance on a single clan. 

The trusted Abu Bakr and ‘All stayed behind in Nlakka with the 
Prophet. ‘.Mi sought to deceive the spies of the ohgarchy by occupying 
the Prophet’s bed, while the Prophet and Abu Bakr went to hide out in 
a neglected cave a few miles south of Makka, on Mount Thawr. \Mien 
the Makkans discovered that the Prophet had eluded them, they 
immediately instigated a search, but they failed to catch him, and after 
concealing himself in tlie cave for three days, Muheunmad rode off to 
Yathrib.^* With his arrival, a new era dawned. Conscious of this fact, 
the Muslims dated their new^ era from this year of the migration 
commonly called the Hijrafi (or Hegira). It began on June 16, A.C. 622.’^ 
WTien the Prophet entered Yathrib in the summer of that year, 
manylcading and a few hundred others w^ere already converted. 
There were also the Muhdjirun (the NIakkan Muslim emigrants), who 
greeted him on the outskirts of the city. The pagans and Jews gave him 
a good reception as w^ell, each for a different reason. The Arab Jews 
were monotheists - they constituted three tribes, living as neighbours 
of the .\rab pagan tribes who had originally come from the Yemen and 


itThisciiy was laicr called Madinat al-Rasul (the City of the Prophet), or simply al- 
.tkAuAhhe City); it is modern Medinah. 

2). Hiyoh means literally emigration, fhe Muslim calendar dates from the Hijrah 
•hstis A.C. 622 is I .\nno Hegirac (A.H.). 
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had g^'adually gained supremacy in \atlirib. The Jews hoped (hat 

as a monotheist, might become their ally against the 
pagan Arabs and even against (he Christians in nortliern Arabia. As 
for the pagans, their reason for receiving Muhammad was not religion 
but rather the competition between Makka and Yathrib. Furthermore, 
the Prophet was related to tlicm on his maternal side — his great¬ 
grandmother was a member of KJiazraj, the most important tribe in 
Yathrib - and ‘the enemy of my enemy’ was as good a reason as any! 

Members of each group tried to direct Muhammad’s camel toward 
their quarters so that he would become dieir guest. He asked them to 
let the animal go freely and stop where it would be best for ever)^body. 
Where it stopped, he chose his abode. Today, it is the famous shrine 
where the Prophet’s tomb stands, and it is vdsited yearly by thousands 
of Muslim pilgrims. 

On diat spot he lived, directed the affairs of the new nation and 
built the first or mosque of Islam; and on that spot he died. 

After diirteen years of intensive struggle to suiAavc, the Prophet 
had at last found a friendly city where he could defend himself and 
base his future operation. 

The Qurayshis in Makka were disturbed. They were powerful as 
owners of interests in ail parts of Arabia, as guardians of pol^Theism 
and die idol gods of the tribes, and as leaders of' die Ai abian j^ilgrimage. 
Their city was a centre both of Arabian trade and of' a banking system 
whose money-lenders granted usurious loans to the various tribes. 
Muhammad, their rebellious kinsman, had now tciken refuge in a rival 
town, and had created a rival base astride their important trade routes 
to Syria and die north. Moreover, many of their sons and daughters 
had migrated with him to the enemy camp. They knew that 
Muhammad would never compromise in his religion, and that peace 
would be impossible with him. 

Muhammad, however, was not to seek refuge for safety. He was 
the Messenger of God in the world, and idol worship in his tribe and 
homeland must come to an end. His new nation would ha\'e to divorce 
itself from idolatr)', usury, immorality, alcoholism and vain and 
sanguine pride in tribalism, and above all it would have to become 
Muslim, that is, submissive to God, the almighty One, Who has no 
partners, and to Whom all will return to be judged for whatev er they 
have been. 

His first concern in Yathrib was to build his simple place of worship, 
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il\cmisjid, where the faithful could also meet to discuss the affairs of 
(hfirworld. We must remember that Islam, unlike other great religions, 
such as Buddhism, Hinduism and Christianity, subscribes to a political 
and social order which is to be carefully established and obserx ed in 
the here and now as a road to the afterworld. The Kingdom of God in 
Heaven is achieved through piety and through a system of social and 
political order, namely, a Kingdom of God on earth. 

The life of the Prophet in Makka had been primarily concerned 
with the fundamentals of his faith: the unity of God, resurrection, the 
day of judgement, worship and the purification of the soul. This 
concern continued in Yathrib, where the ummah — congregation or 
nation-could be organized as an independent entity. A constitution 
and a bV'stem of defence were needed. The new society had to engender 
a social order and a state. The Prophet, guided by revelation, was able 
to implement the political and social structure of the new ummah, 
despitec.xposure to a war of annihilation. 

In meeting this challenge, the Prophet, with the guidance of God 
and his own personal aptitude, fused the Muslim congregation of 
various clans into a solid nation with one loyalty, Islam, and one 
brotherhood transcending tribal customs. The second task was an 
alliance with the neighbouring Jews and pagan Arabs for a common 
defence and for security and peace in Yathrib. This was accomplished 
through a treaty. This was the famous Covenant of Yathrib, resembling 
in certain aspects that of the League of Nations or of the United 
Nations, which aimed at the maintenance of peace and security among 
the various tribes and the creation of a common system of security <xs 
a consequence of common responsibility. 

The next problem was what kind of defence to erect, a mobile or 
siaiicone. In nomadic Ar abia, static defence was but the final resort in 
extreme necessity’, as it meant isolation accompanied by hardships. 
Moa' important, it would also mean a halt in the expansion of the 
new faith and in the growth of the new ummah. Muhammad was 
essentially the Prophet of God to mankind and the chosen instrument 
of the propagation of Islam, and whether in Makka or Yathrib, the 
faith w’as his fundamental objective; therefore, he decided against static* 

defence. 

In the second year of the Hijrah, the Prophet initiated mobile 
Wence, which led in the third year to the famous Hattie of Hadi*, located 
southwest of Yathrib. His forces were some three hundr ed intaniry- 
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men and three cavalrymen, with no armour but swords and limited 
supplies. His enemy, the Quraysh, had three times his infantry, g 
hundred cavalrymen and a large supply caravan. Xhe Prophet’s force 
nevertheless defeated them. The causes of the victory Jay in tlieir 
superior discipline and leadership and tlie higli morale wliich resulted 
from their great faitJi in God and the promise of afterlife. 

The Battle of Badr was a great victory, especially because it 
established the Muslim community as a separate political and social as 
well as religious entity and confirmed tlie power of the Prophet, but it 
was not decisive. Muhammad treated his Quraysh prisoners in a 
chivalrous and humane way. His prestige in the eyes of the pagan 
Bedouins*^ around Yatlirib rose considerably. During the Batde of Badr, 
these nomads waited like poised \ailtures, ready to sweep dowm on the 
defeated and cany' off the loot. As the Qurayshls were well established 
in Arabia, tliey would have been afraid to exploit them in adversity; 
however, tlie Prophet’s party still lacked roots firm enough to survive 
misfortune and die Arab nomad’s greed for plunder. But God saved His 
followers, who never boasted of dieir \ictoiy - it was God’s \ictoi*y, they 
all agreed; even the angels were reinforcing tliem against tlie pagans. 

The first Muslim army came back to Yathnb with Alakkan prisoners 
who were mosdy of the same tribe as the Prophet, who treated diem 
with mercy and sent them home. 

In the diird year of the Hijrah, while the Prophet was as usual 
absorbed in his w^orship and in his preaching, he consolidated the 
posiuon of his ummaJi and looked after the defence of his city. Neither 
were his enemies idle. One year later they were ready, and again 
marched on Yathrib with a force dirce times as large as the one defeated 
at Badr. The Prophet moved to engage diem, and they met on the 
slopes of Mount Uhud. The fierce batde ended with the retreat of the 
Muslim forces and the wounding of the Prophet; but through his 
endurance and his resourceful and courageous leadership, he managed 
to save his small army. Abu Sufy^, who was leading the Makkaiis, 
called from the top of the hill, saving, ‘Uhud for Badr; we call it even. 
We will meet again next year.’ Both forces retired to their original 
bases. But that was not the end; Uhud, like Badr, was not decisive. 

Two years later, the Quraysh built up a much larger force, allied 
itself to many tribes, and was able to mobilize an army of ten thousand 

26. TTic English word comes from the .\rabic badaun (singular; badii)^ meaning 
nomads, as distinguished from settled population. 
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men. It was well armed and equipped, and thus far greater than any 
force that the Prophet could muster. The attackers laid siege on Yaihrib, 

and for two weeks pressed to break through; but they failed. The 
Prophet had introduced new defence tactics - digging trenches and 
raising barricades, at which he himself laboured with the men day 
and night. The Prophet’s faith in God and the great zeal of his followers, 
particularly the Mididjirun and Ansdr^ balanced the enemy’s superiority 
in arms and numbers. A severe wind blew, accompanied by a dust 
storm. The morale of the Ahzdb'^ faltered with the evening; they argued 
among themselves, and ultimately broke camp and retired. The 
Muslims followed them a certain distance. That was the last Quraysh 
attempt to destroy its enemy’s base in Yathrib. 

A year later, that is, in the sLxth year of the Hijrah, the Prophet 
moved in force toward his home city, Makka. He wanted to make his 
lesser pilgrimage (Wtra/f) to tlie Kabbah, which, although it housed pagan 
idols, was still regarded by Muslims as sacred, because in the view of 
the Prophet the Kabbah had been built by the Patriarch Abraham for 
theworsliipof God. It was in the vicinity of the K'a'bah, near the well 
of Zamzam, tliat Abraham had setded his Egyptian wife Hagar with 
her son Ishmael. The Qiirayshls and other northern Arab tribes were 
the descendants of .Abraham through his son Ishmael. The Muslims 
therefore believed diat they had die right to perform the pilgrimage 
initiated by their great father, Abraham, the first Arab to worship ^Allah, 
the onlv God. 

4 

But the Makkans disagreed with them, and sought to bar their 
entry. Finally, a ten-year truce““ was concluded with the Quraysh 
whereby the Prophet agreed, among other things, to postpone his 
pilgrimage until the following season. 

The march on Makka and the truce that resulted therefrom 
constitute a turning point in Muslim history: for the first time, the 
right of every' person to preach and practise his faith freely was 
recognizedby a formal treaty. A year after the conclusion of the truce, 
the Prophet and nvo thousand men entered Makka, which, according 
to previous agreement, was evacuated temporarily of its inhabitants. 
The Muslims completed their pilgrimage in an admirable manner, 
and impressed the Makkans to such an extent that conversions to Islam 

27 bterally, leagues, that is, a group handed in a general alliance against the Prophet 
and his men. 

28. Known as the Truce of al-Hudaybiyah (a place near Makka). T he date was 

‘VD. 628 . 
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increased by leaps and bounds. Delegations were sent by Arabian tribes 
irom the four corners of the peninsula to pledge their loyalty to 
Muhammad in Yathrib. 

WHien tAvo years later the Qiirayslns violated their treaty obligations 
and attacked the Khuza‘ah tribe, which was allied with the Musliins, 
the Prophet led a mairh on Makka on Wednesday, tlie tenth of Ramadan 
(in die eighth year of the Hijrah-A.D. 630), with ten thousand men. On 
that memorable day, die Prophet asked the Makkans, ‘Wliat do you 
think I will do to you.^’ They answered, ‘You are a generous brother and 
die son of a generous brodien’ ‘Go,’ die Prophet rejoined, ‘you are freed.’ 

Lane-Poole writes: 

. The day of Muhammad’s greatest triumph over his enemies 
was also the day of die grandest victory ov'er himself. He freely forgave 
die Quraysh all die years of sorrow and cruel scorn with which they 
had afflicted him, and gave an amnesty to the whole population of 
Mecca. Four criminals whomjusrice condemned made up NIu hanimad’s 
proscripdon list, when as a conqueror he entered the city of his bitterest 
enemies. The army followed his e.xample, and entered quietly and 
peaceably; no house was robbed, no woman insulted. One thing alone 
suffered destruction. Going to the Ka'bali^ Muhaniniad stood before 
each of the three hundred and sixty idols, and pointed to them with 
his staff, saying, ‘Truth is come, and falsehood is fled away!’ and at 
these words his attendants hewed them down and all the idols and 
household gods of Mecca and round about were destroyed.*-’*’ 

After the conquest of Makka, Muhammad had to march on another 
stubborn enemy, al-Ta’if, the important dvv'elling place of the much- 
exalted idol god Hubal. It was the city to which the Prophet had 
journeyed in his worst days of persecution, seeking refuge but rcceiv'iiig 
humiliation instead. Ten years had elapsed since then, and now he 
believed tliat the victory' in Makka might persuade the inhabitants of 
al-Ta’if to sue for peace. On the contrary', they' mobilized the great 
Hawazin confederacy of tribes against him, and rallied the city people 
for a decisiv'e day with the enemy of their god. The two forces met at 
Hunayn. The Muslims were then commanding the largest force in 
their history to date, but they were being routed and were retreating 
when the Prophet rallied the oldd/iwand Aiuliajirun veterans. Fighting 
courageously, though Muhammad was wounded, they won the day. 
The Prophet was so generous and forgiv'ing to his old enemies and 


29. Lanc-Poolc, op. cil., p. xlvii. 
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persecutors that some of his followers among the Ansar objected. But 
(he Prophet soothed them with wise and fair exhortations, and played 
upon their sympathies until they wept. 

Upon returning to Yathrib, Muhammad encountered delegations 
sent by tribes and settled peoples of Arabia. They came to pay homage 
to him and to profess the faith of Islam. Thus was Arabia won over to 
Islam. 

But what about the rest of the world? Muhammad always conceived 

of his mission as being directed to all people. Already he had sent his 

emissaries to Arabia’s neighbouring emperors, the Persian and Roman 

(B)'zaniine), who ignored his Message or humiliated the messengers. 

The only courteous response was from the Coptic leader of EgyqDt. 

In southern Syria (modern Jordan), certain of his emissaries were 

brutally murdered, which occasioned the battle at Mu’tah later.For 

some years after their army’s defeat at Mu’tah, the Muslims were in a 
* * ' 

stale of war with die Byzantine emperor, Heraclius, who was said to 
be gathering together a large force in Syria to deal with the new Arab 
menace on his southern frontier and to liquidate the new Arab ruler 
who entertained such serious pretensions. 

For this and other reasons, the Prophet decided to prepare a large 
army and march north. This was the last military expedition he was to 
plan. He had pointed out the direction. \ short time after his death, 
his Companions marched north and four years later, they concpiered 
both mighty empires, the East Roman and the Persian. 

In the tenth year of the Hijrah^ the Prophet made his last pilgrimage 
to Makka, and delivered his Farewell Speech at Mina to a congregation 
ol forty thousand Muslims. He commenced, ‘O people, listen to me; I 
may not ever meet you again here after this year.’ Then, in a great 
sermon, he expressed his fears that they might lose the way of God 
and return to a lawless society' and to tribal feuds. He ended a great 
lawgiving speech by asking them if they thought that he had faithfully 
delivered his message. They answered w'ith one voice, ‘Vesl’ He, then 
said,‘God, You are my witness,’ and descended from his camel. 

The Muslims called that sermon the Farewell Speech and that 
pilgrimage the Farewell Pilgrimage. Since the Prophet’s first call by the 
angel Gabriel twenty-three years earlier, revelation after revelation had 
continued. He had learned them by heart and inscribed them, and so 
hadhis friends. They formed together the glorious Book of Islam, the 
Qur^. Atthe end of this sermon, and as a final word, he recited in the 
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name of God this revelation: ‘This day I (/VJIah) have perfected 
religion for yon and completed My favour unto you, and have chosen 
for you as your religion AL-ISLAM.’” 

His dear friends then wept. Tliey felt that his end was near, that 
die Prophet had fulfilled his mission; and it was so. 

The Propliet died of feier in Yathrib, which thereafter was called 
al-Madlnah. His life, suffering, and triumph will remain for Muslims 
and non-Muslims alike a siinbol of modesty, faithful devotion, and 
dedicated sendee to God, a high example of manhood. 


31 al-Qur an, 5: 3. 
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Tk Qur’an and Its Impact on 

Human History* 

Allahbukhsh K. Brohi 

THE Holy Qur’an dainis to be a Book of Hiddyah, i.e. Guidance, for 
man. It is a Book that is available to the whole of mankind — indeed it 
addresses itself, by and large, to the totality of mankind. Its message is 
relf\ant to different peoples living in different parts of the world. 
Further, its message is valid for all times to come - in other words, it is 
not a Book that will ever be out of date. Such a claim, in principle at 
least, as can be appreciated, should be capable of being substantiated 
bj'appcal to historical evidence. If the Qiir’an is at all a Book of Universal 
Guidance in the sense that its message is relevant to all peoples in all 
ages and climes, it must hav^e had, in the course of these fourteen 
hundred )ears of its e.xistence, a decisiv^e impact on human history — 
in particular, it must hav'e had a liberating and transforming influence 
on the lives of those wiio may have come under its spell. I submit that 
clear historical evidence in support of the claim of the Holy Qiir’an 
exists and 1 shall endeav'our to offer a broad sun'ey of it in these pages. 

But before Ido that, it is necessary to point out that over and above 
the test of historical evidence to which appeal could be made, there 
areuithin the Divine Book itself numerous indications which ought 
toenablea discerning and perceptive student to appreciate the truth 
of the claim of the Qur’an, namely, that it presents a message of 
universal significance. These ‘intrinsic’ tests,* it must be admitted, arc 
vahdvvithin the framework of religious beliefs and practices sanctioned 
hv Islam and are, therefore, available only to the faithful - that is to 

*Taicn from an address ddivered on the occasion of the fourteen hundredth 
iJJnjNrnafy celebrations of the revelation of the Qur’an. 
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say, they arc valid only for those who believe in the Divine Word and 
hold that it has been authentically revealed to the Prophet of Islam and 
has been presented douii the ages without any alteration ha\ing been 
efl'ected in its text. 'Fhc ‘extrinsic’ test of histoiy, however, which I propose 
to apply in an endeavour to outline the extent of the impact which the 
Holy Qiir'an has made upon human history, is a s///juris one, and, in my 
submission, if properly appreciated, it is hound to appeal even to those 
who, not being themselves believers, are nevertheless open to conviction 
upon the premises of an argument based on die unimpeachable histoncal 
evidence that is furnished to us when we examine impartially and 
contemplate objectixely the remailvahle rev^olution that has been wToughi 
in human histor>' by die message diat is contained in the Holy Book. 

From this perspecrive, I submit the whole post-Muhammadan era 
of human history would appear to he a commentary on the claim of 
the Qur’an that it is a Book of Guidance for die wdiole of mankind 
and diat its teaching is relevant for all time to come. After all, God is, 
according to the Holy Qur’an, God both of the East and of the West 
and the Truth revealed by Him has percolated deep into the warp and 
woof of the thought-life of all the peoples of the world - be they the 
inhabitants of die eastern or the western regions. And the Qur’an 
assures us that where the truth appears the lie disappears - for, verily 
it is in die nature of he diat, in its confrontation with truth, it disappears. 

( 1 ) 

The birthplace of die Prophet and, therefore, the rise of Islam, is 
strategically placed in die ‘geographical’ middle of the then prevailing 
civilizations of die dmes - the Graeco-Roman civilization of the West 
and the Eg)'ptian, Babylonian, Phoenician and Persian civilizations 
of the Near East and the Indian and Chinese cixdlizations of the Far 
East. The emergence of Islam from the landscape of Arabia in the 
larger vista of history is to be likened to the radiant light emanating 
from a brilliantly lit lamp placed in the middle of a world that had 
sunk into thick and impenetrable darkness. The Prophet of Islam, no 
wonder, is described in the Qur’an as a shinitig lamp and in that image 
is befittingly addressed as ‘Mercy’ to all the peoples. Mankind cannot 
be grateful enough to him for what he had done for it. 

The greatest Divine favour to man is that he has been taught the 
Qur’an: indeed, the claim that God is Merciful is attested by no other 
credential than the one which says that He has taught the Qur’an to 


I 


Ti^p qiir’an and its /MPACr ON HUMAN HtSTOKX' 


83 




1 in55:1 and 2). The whole Book, regarded from that 
intof udv, is to be construed as a sort of Instruments of Instructions 
Jneb been issued to man in his capacity as God’s vicegerent on 
r(|) fo enable him to conduct his life’s operations here below in such 
amanner (bat be is able to obtain success in this world and the reward 
of eternal bliss in the Hereafter. 

The distinctive feature of the Qur’an as a religious scripture lies in 
the undeniable fact that it affirms and compleks the total process of revelation 
ukhlidsmiffiom the Divine for the guidance of the human race. God says to 
(he Prophet in tlie well-known Surah al-AWidahy a Surah which is one of 
(lie ver} last to be revealed to tiie Prophet: ‘This day We have perfected 
pur religion and completed My favour’ (al-Qur’an, 5: 3). Similarly, in 
Sadcl-A'Ia {Bl: 14-19), die Qur’mi declares that the trutii mentioned 
b) it uas also contained in the earlier scriptures - even as in the scriptures 
of.Abrahani and Moses. The process of revelation has begun since time 
iinnifnioriai and has been brought to mankind through the Prophets of 
unirersal adigions by, as it were, a process of periodic instalments, to 
stimulate its growth and development. 

The necessity for reveladoii is attested by die facts of life: the v’ery 
condition of finitude, in which we find ourselves, calls for Divdne help. 

In the short span of life diat is ours, having regard to the limited range 
ofourcapabiliries and powers of perception, it would be impossible for 
us uilhoui assistance from the Divine to understand our role here 
below and to plan wise and intelligent action with a view to servicing 
the essential needs of our being. In order to be meaningllilly aware of 


the nccessit)'for revelation, one has merely to think of the obvious facts 
of man’s dependence on die outer environment in which his lot is cast. 
Indeed, die ven* possibility of man’s sunival depends upon food and 
shelter which he has to proxide to himself from the resources tliat arc 
available to him from the xvorld outside. If earth did not produce for 
him the food on xvhich he lives, how can man at all hope to surviv^e? 
Similarly, nian finds himself in a univ’crse which he knows has been 

4 " 

there over millions of years before he himself arrived and, what is more, 

he IS fully cognizant of the fact that it xvill continue being there after his 

wm litde‘day xnll have been done’ and he will have ‘v^anished into the 
* 

ni^hf leaxing things pretty much the same as they hav^e always been. It 
is dear then that the universe is necessaiy for his survival but he is not 
necessary for the life of the universe! What is the meaning of the drama 
inwhich man is called upon to play his part? In particular, is he expected 
toplay anypart at all - and if so, is his role significant or is it something 
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that is inconsequential? lb questions such as these man must find the 
answers, il he is at all going to IVuitfulIy employ the opportunity and 
time that is at his disposal while his life lasts. Before the end overtakes 
him, he must learn to regard his moment as a sei*\dccable means for 
the fulfilment of the purpose for which he has been created - that, of 
course, provided if there be any for which he has been created. 
Reflection shows that even tlie most trained philosophers, despite the 
considerable bulk of time they have devoted in finding answers to these 
questions, have found it difficult to return convincing answers. And 
yet while solutions to these problems are being sought, the river of life 
of man is continually moving relendessly on and ev'ery moment that 
elapses for die son of man seems to hurl him on to ever new vistas of 
e.xperience and opportunity. A tragedy of life is that eveiy moment that 
passes is gone, never to return. Wliat must man do in order to fulfil the 
law of his being? W'idiout knowing what that law is, what can he do? 
Such is die state of helplessness in which man finds himself that from 
all sides and quarters difficult questions crop up — questions to which 
there are no satisfactor)' answers available. The Qur’an refers to this 
vei*)' situadon of man when it says: ‘Verily, We have created man in 
difficulty.’ Hence the need of ‘revelation’. Religion provides answers 
to these questions of life on the audiority' of the Prophets of universal 
religion. Man has been guided by die Lord himself - even as Merciful 
Sustaiiier of the Universe He has guided the whole of creation. 

The Qur’an as a Book of Guidance has itself commented upon 
the full implications of the concept of Hiddyah. Hiddyah literally means 
‘to guide’ and ‘to show the way’. In Surah al-A Hd of die Qur’an reference 
is made to all the relevant aspects of the process of dev^elopmcnt 
through which all created beings pass. ‘Praise the name of the Lord, 
the Most High, Who has created and then equiliberated all things. Who 
has appointed their destinies and Who \\ 2 iS guided them’ (al-Qur’an 87; 
1-2). This Hiddyah in its \dder sense, may be regarded as a principle of 
internal development of the species. To the lower animals have been 
given instincts and senses dirough which they are led on to balance or 
equilibrate diemselves. And it is through seeing, hearing, I'eeling and 
smelling that they adapt themselves to dieir environment - and thus 
to sustain themselves and to procreate their species. With man, 
additionally, Hiddyah takes tlie form of conferment by God of the gift 
of Reason upon him - a sort of a capacity which controls and limits 
the e.xpression of instinctive life of the animal in him. It is by means 
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of this control which reason enables man to impose over his lower 
niuire that he is elevated to a higher status. Great as this gift of reason 
\s by itself it does not and cannot suffice - for reason only operates 
uithin the framework of instinctive life conditioned as it is by the 
sensory apparatus. It has, therefore, its own limits, and beyond those 
limits it is dangerous for it to go. Thus the Prophets have brought 
ddmhloimn from the Divine in yet one more form. And this form 
has reference to the message concerning tliose injunctions, the disregard 
of which would involve man in wasteful friction with the universe, 
nay, in a veritable war against his own potentialities. Armed by this 
Hdajahmn is capable of being liberated from tlie narrower precincts 
in which his reason operates. He is able, thanks to this guidance, to 
contemplate his total destiny and regulate his individual conduct and 
(heconductof his fellow beings in the light of the revealed truth which 
has been brought to him by the Prophets of universal religions. It would 
appear that each succeeding phase of guidance is intended to limit 
the earlier one: thus senses correct the instincts, reason corrects the 
sense, and the revealed truth corrects the operation of reason itself 
The prophetic consciousness mirrors for man the higher truth which 
itisincapable of being attained by tlie operations of unguided reason. 
Man is informed of die limits widiin the circle of which he must mov^e 
if he is to be saved. He is thus educated and initiated into the scheme 
of things in which he is to strive for the fiuition of his appointed destiny. 

The Qur’^, no wonder, says: ‘Truly; it is for LTs to show the way to 
man and truly Ours is the future and truly the past’ (al-Qur’an, 2: 12, 

13{. Similarly, it goes on to assert: ‘Wlioso makes effort to follow in 
Ourways, We will them; for God is assuredly with those who do 
righteous deeds’ (al-Qur’an, 29: 69). Far more explicit than these 
references to man’s dependence on Di\dne guidance are the following: 

Say, verily is from God. That is the true guidance\ and we 
are indeed to surrender ourselves to the Lord of all beings, (al- 
(Juran, 6:71). 

Then, again: 

But until you follow their religion, neither the Jews nor the Christians 
'sill be satisfied with you. Say, guidance is from God - that is 
the guidance. (al-Qur’an, 2: 120) 

Ueirreducible minimum requirements for the successlul discovery 
•jhhe solution of life’s problems thus would appear to be two. hirst ot 
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all ihcrc is to be a question in the soul, a craving to find answers to the 
problems of life, a prayer at the altar of' the Divine Cor the way being 
shown. And it is this that imparts to Sura// al-FatUiah the importance that 
has been assigned to it by those who have thought deeply about the 
strategy' of the Qur’an: each time man has to pray, he asks: ‘Show us the 
way’ - in other words ‘Grant us the guidance’. If a man with a pure 
soul, with a feeling heart, asks for guidance and proceeds to read that 
portion of the Qur’an tJiat is bound to issue forth from the Book he will 
get an answer to his question. And, secondly, one has to have the will to 
walk on the way that is revealed. For not the whole path vv'ould be shown 
to man if he would not even walk on that part of the way which is being 
showm to him: capacity to recei\'e truth ultimately depends upon man\ 
efforts to implement the truth that comes to him. He who sees die way, but would 
not negotiate it, will stay where he is - indeed, such is tlie law, the rest of 
the wav uiU ne\’er be shown to him. 

The strateg)' of religion precisely consists in this in that it enables 
man to find his way to tlie goal that counts. Man, by the flickering light 
of his feeble powers - which is all that is furnished to him by his meagre 
resources - cannot be e.xpected to discox er the way on his own, much 
less have die mergydcnd die inclination to follow tlie way. It is his faith in 
the revealed trudi diat has come to him from the Projihets of universal 
religion diat is capable of coming to his rescue in this regard and this is 
so because die natural reach of his ow n personality is such that in respect 
of the essential quesdons of life it camiot, by itself, find any v'alicl answers. 

The process of rev^elation, as remarked earlier, has been 
consummated in the message that has been brought by the Prophet of 
Islam to mankind. So much is this true that it may be said that Islam 
itself prov'ides for the education of tjie human race. Man has evolved 
and has been a witness to various phases of his ov^^l ev^olutioii. Different 
Prophets have brought different messages for their people, if only 
because, having regard to the different conditions in which humanity 
has found itself, the message in question could only be addressed to 
particular people in certain well-defined epochs of human history. Only 
by some such teaching was it possible to secure man’s further 
development. In Islam religion has been perfected. That is another 
way of saying that with Islam the age of new revelation has come to a 
close, and that the age of realization of the principles of revTalccl * 
religion has been inaugurated. That is why in all the earlier scriptures 
references are to be found to the advent of the Prophet of Islam. 
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. of the Bible, for instance, know that Jesus had said: ‘I hav^e 
.ftniany tilings to say unto you, but ye cannot bear them now . . . He 
Milleuidc you unto all truth: for he shall not speak of himself; but of 
diatsoovrr he shall hear, that shall he speak’ (John 16: 12-13). 

furtlier, the New Testament bears testimony to this very truth: 
ttliom the heaven must receive until the times of restitution of all tilings, 
which God hath spoken by the mouth of ail his holy prophets since the 
uoddbegan (Acts, 3:21). The Holy Qur’an itself afTirms this reference 
in chapter 61, verse 6, when it says: ‘.And that Jesus, son of Mary, said: 
‘‘0Children of Israel, surely I am the messenger of .Allah to you veiTfvdng 
(hat which is before me of Torah and givdng the good news of a 
Messenger who will come after me, his name being ^Ahmad.’” 

That then is the meaning of the fundamental tenet of Islam which 
enjoins dial the Prophet of Islam is the last Prophet. The Holy Qiir’an 
thus embodies the final-most communication from the Divine. After 
the Prophet of Islam came to mankind the need for continuing the 
processor Divine communication itself has come to an end. For Islam 
signifies in the history of mankind that phase of human development 
which corresponds to the period of majority in the life of the 
individual. A few words by way of explanation of this distinctive 
feature of the Holy Book which consists in its address being directed 
to fully grown-up individuals are called for — and are offered in all 
humilit}'as an aid to those who would like to understand the grand 
strategy of the Qur’an for bringing about the moral and mental 
regeneration of mankind on earth. 

Thevmfact that the Qur’an claims itself to be a Book of Guidance 
assumes that it is not a book of Ten Commandments as is, for instance, 
the Old Testament. The Prophet was called upon to purify the people, 
to teach them the Book, that is their destiny and to make them wise 
falQuran, 2:129 and 151; also 3: 163). He was to warn and to guide. 
The Qur k unmistakably places the burden of making a choice 
between good and evil fully and squarely on the shoulders of man. It 
saw.‘Have We not shown to you the two ways’ - the easy way and the 
difficult way. The Qur’an further declares that nothing belongs to man 
except his clTori; that he is going to be judged by what he does here 
and now. Does this not suggest that the Qur’an assumes man to have 
ttached a level where he is regarded as being capable of choosing 
between the right and the wrong. The Qur’an is also called al-hurqan — 
'vbich merely means it is the book which helps one to discriminate 
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between tlie scale of values, pointing out which acts are good, l)c((cr 
and best and which ones are had, worse, and worst. All this shows that 
the Qiir’an addresses itself to people who can choose! 

( 2 ) 

One way of demonstrating the indispensability of the message 
contained in the Qur’an to the modern world is to take up, one by 
one, die present-day standards of excellence - that is, values and ideals 
which arc accepted and upheld by enlightened sections of 
contemporary' humanity' and to ask die question: What is the genesis 
of diose values and ideals.^ VMience have they conic.^ And, in particular, 
one must ask wliedier diose values and ideals were at all commended 
or enjoined by pre-Islamic religious teaching. If we were to reach the 
conclusion that the present-day' set of ideals and v^alues which is 
considered wortliy by a civilized man to adopt and accept was revealed 
for the first time by Islam, then the fact that ev'en after fourteen hundred 
y'ears that message continues, at least in principle, to be followed still, 
would be proof positive of the claim that what the Qur’an proclaims 
to the world is even today the acceptable gospel. 

Negariv'cly, if it could be shovv'ii that what the Qur’an en joins is out 
of date today so far as the practice of civ'ilized people is concerned, or 
diat some new v'alucs and ideals have gained currency' in modern times 
which are not stressed by the Qur’^, we will have to say that the 
Qur’an was an ephemeral book and its message is out of date today. 

If I were asked to state what are the values which the enlightened 
consensus of mankind upholds in the mid-twentieth century', I would 
put them in the following order: 

1. Equality, dignity' and brotherhood of man. 

2. Value of universal education with emphasis on spirit of free 
enquiry' and the importance of scientific knowledge. 

3. Practice of religious tolerance. 

4. Liberation of woman and her spiritual equality vv'ith man. 

5. Freedom from slav'ery' and exploitation of all kinds. 

6. Dignity of manual labour. 

7. Integration of mankind in a feeling of oneness irrespectiv'e of 
their differences (jua race and colour (that is, the programme of 
securing integration of mankind on the basis of moral and 
spiritual principles). 
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8. The devaluation of arrogance and pride based on superiority 
of race, colour, wealth, etc., and the founding of society on the 
principle of justice. 

9. Rejection of the philosophy of asceticism. 

Each one of dicsc items on the agenda of modern man’s heroic and 
noble endeavour, I submit, is fully and adequately supported by various 
injunctions of the Qur’an and ably illustrated by the kind of life that 
(lie Prophet of Islam lived himself. 

The Prophet of Islam is e.xemplary' precisely because he is a man- 
prophet. The Qur’an emphasises again and again that he is a man like 
any other man except to the extent that the IVahl, that is the Holy 
.\ngel, brings revelation to him. He is the one Prophet who is not only 
notinierested in performing miracles, but makes the non-performance 
of miracles as his passport to main distinction. He does not claim any 

DHine origin. For himself he is content to be just an ordinary human 
being. He lives a life of honest and earnest endeavour throughout his 
life. To the vet)'end he preserv es a high sense of moral rectitude and 
conducts the enterprises of life vdth a great human dignity. He is an 
ablc\sarrior,an e.xcellent soldier, a lov'ing husband, a reliable friend, a 
wise ruler. He sanctifies life in all its aspects, omitting nothing fom its embrace. 

He treats the whole earth as a pray'er carpet, denies that the Arabs 
have any superiority over the non-Arabs. He makes one and only one 
decisive test about die grandeur, the loftiness, and greatness of the 
human soul - which consists in its capacity to control itself so as to be 
able to practise righteousness. And ev'en when he becomes the ruler 
of the whole of Arabia he never discards his old way' of simple life and 
incessantly enjoins upon himself and upon his followers the supreme 
necessity of giving away of the good things of life to their fellow men 
whomight need them. ‘So give,’ says he, ‘that your left hand may not 
seewhatyour right has given.’ He forbids his follow'ers from renouncing 
thewoiid. Indeed, God is every'vvhere and His earth is very wide and 
man is to serve Him wherever he likes. 

.Advening to the importance the Qur’an attaches to the educational 
process, the matter is too obvious to need any' elaboration. The Book 
iL<eIf begins with an imperative to read: ‘Read in the name of your 
Lord Who created man from a blood-clot’ (al-Qur’an, 96: 1,2). ‘Read 
andvour Lord is most generous who taught man by the pen’ (al-Qiir’an, 
%:3and4). It emphasises the value of the ink and the pen and what they 

snfelal-Qur an, 68:1). The Qur’an is full with repeated emphasis on 
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the value of thinking, of pondering^ of rationalization, of 
discrimination. In a way, it would not be an exaggeration to say tha( 
the whole of the Book is concerned with outlining the methodology 
and technique by which man is to read the Book of Nature and to 
witness within himself the Signs of the Divine. All the universe is one 
and man is called upon to look at it and to learn from it. How many 
times does the Qur’an call upon us to look at the various phenomena 
in nature - and challenges us to throw our glance at the creation of 
the Lord and to say if we find any flaw therein. Not content with 
asking us to throw our first glance at the universe, we are invited to 
throw a second glance at the universe. We are told that: Verily our 
\dsion will return weary' upon us and that we shall not be able to see 
any flaw in the Master’s creation (see al-Qur’an, 67: 3 and 4). Then 
we are called upon to see the Signs of the Lord in the rhythm of 
change that is discoverable in nature - between the night and the day, 
as though one is chasing die other. We are asked to notice the way in 
which the dead earth is brought to life by the rainfall. We are asked to 
consider the motions of the seasons, the sun and the moon, each one 
running its course. The Qur’an enjoins that there are signs in nature 
for people who reflect (al-Qur’an, 13: 3-4). In the magical words of 
the Qur’an: ‘And He it is who spread the earth, made in it firm 
mountains and rivers. And of all fruits, He has made it in pairs, two 
(of ever)' kind). He makes the night cover the day. Surely there are 
signs in this for people who reflect. And in the earth are tracts side by 
side and gardens of vines and corn and palm trees growing from one 
root and distinct roots - they are watered with one water and we make 
some of them excel otliers in fruit. Surely there are signs in these for 
people who understand.’ 

It was this constant call to see nature and to understand the secret 
of its operations which enabled the earlier Arabs to become pioneers 
of science and scientific methods. Nowadays, of course, everything is 
attempted to be explained by tiie historians of human culture as though 
Arabian science did not so much as exist. Everything is supposed to 
have been found for us by the Greeks! 

The moral and intellectual flowering of the European culture and 
civilization has had a source other than tlie one tliat is generally invoked 
by scholars. European civilization itself is a ‘post-Protestaiitism’ product. 

Of course, every school-boy in Europe is today taught to believe that 
Reformadon was tlie result of Renaissance which in its turn is supposed 
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. ..h«‘n ushered in, (hanks to the revival of learning that took 

fjlJVi ' 


51,ddcnly ceased and the light of Renaissance came to be. 
T|i.irisall taught in the universities of civilized Europe and America 
jp (lie name of liberal education; and as to the origin of this 
•pNnissance’itself all kinds of false explanations exist and continue 


jer the fall of Constantinople. Somehow, the dark ages of 


Ij^foncocted - but an honest attempt at historical analysis will in 
(fif rise words of Robert Briflault, show that: 

It w-as under the influence of the Arabian and Moorish revival of 
culture, and in the fifteendi century, that the real Renaissance took 
place. Spain, not Italy, was the cradle of the rebirth of Europe. After 
jteadily sinking lower and lower into barbarism, it had reached the 
darkest depth of ignorance and degradation when the cities of the 
Saracenic world, Baghdad, Cairo, Cordova, Toledo were growing 
centres of cuilization and intellectual activity. It was there that the 
newlife arose which was to glow into a new phase of Human Evolution. 
From the time when the influence of their culture made itself felt, 
began the stirring of a new life. 

It is highly probable that but for the Arabs modern European 
chilization could never have arisen at all; it is absolutely certain that, 
but for them, it would not hav'e assumed that character which has 
enabled it to transcend all previous phases of evolution. For although 
there is not a single aspect of European growth in which the decisive 
influence of Islam is not traceable, nowhere is it so clear and 
momentous as in the genesis of that power which constitutes the 
paramount distinctive force of the Modern World and the Supreme 
Source of its Victory-Natural Science and the Scientific Spirit. (T/ie 
Hmanil)f,pp. 183-90.) 

Not merely in die direction of intellectual evolution of Modern 
Europe alone is the influence of Islam to be acknowledged and 
understood. To the intellectual culture of Islam’, says the same author, 
which has been fraught with consequences of such moment, 
corresponded an ethical development not less notable in the influence 
which it has c.xercised. The fierce intolerance of Christian Europe 
wasindeed more enraged than humiliated by the spectacle of the broad 
tolerance which made no distinction of creed and bestowed honour 
and position on Christian and Jew alike, and whose principles are 
sjmholizedin the well-known apologue of the Three Rings popularized 

Botcacio and kssing. It was, however, not without far-reacliing 
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influence on the more thoiiglitful minds of those who came in contaci 
with Moorish civilization. But barbaric Europe confessed itself 
impressed and was stung to emulation by the lofty magnanimity and 
tlie ideals of chiNitlrous honour presented to it by the knights of Spain 
by gentlemen like the fierce soldier, Al-Mansur, who claimed that, 
though he had slain many enemies in battle, he had never offered an 
insult to any - an ideal of knightly demeanour and dignity which 
tsventieth-century England might with profit perpend. The ruffiantly 
crusaders were shamed by the grandeur of conduct and generosity of 
Saladin and his chiviiJiy'. The ideal of knightly vdrtue was adopted, the 
tradition MobUsse Obligew^^s established. Poetiy and Romances deeply 
tinged with Arabian ideas formed the only secidar literature which 
circulated and appealed to the popular imagination; and a new 
conception of the place and dignity of women passed into Europe 
tlirough the Courts of Provence from the Moorish world, where she 
shared the intelJecrual interests and pleasures of man . . . Thus, shocking 
as the paradox may be to our traditional notions, it would probably be 
only strict trudi to say that Mohammadan culture has contributed at 
least as largely as to the actual practical, concrete morality of Europe 
as many a more sublimated ethical doctrine’ (see ibid., pp. 307-9). 

Similarly, the position of the woman in the pre-Islamic era was so 
pathetic that it is impossible to get the modern man to realize how 
much of an advance Islam has made in enjoining upon humanity the 
necessity of respecting and honouring the woman. The Arabs found 
it difficult to let daughters grow up in their house. This was supposed 
to be something derogatory to their status. They used to bury them 
alive. With Islam all this was prohibited. The daughter was admitted to 
be a sharer with her brother in the law relating to inheritance. This is 
rather significant considering that in as civdlized a country as England, 
not until 1922, was a married woman entitled to own property. Islam 
gave to the woman not only the right to inherit proj^erty but to own it 
even against her husband, so much so that if a husband is guilty of 
misappropriating her property^ she is entitled to obtain a divorce from 
him on that account alone. As a wddow she gets a share in her husband’s 
property. The rights of wives are to be acknowledged by her husband 
and are clearly mentioned (see al-Qiir’an, 2: 228; 4: 34; and 2: 229). 
She was given the right to claim a divorce foiirteen hundred years ago 
w'hercas under the Ecclesiastical law sanctioned by the Church of 
Christ it is impossible for her to obtain a divorce even now. The 
modern secular legislation which recognizes divorce in Christian 
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countries h an indirect acceptance of the wisdom of the Qur’an on 
(liis subjVri. 

There was a time when of woman, it was said: ’He for God and 

5 licforGodin him.’ But now with Islam woman has been declared an 

independent personality as she has been made directly accountable to 
God. TheQiir’aii has honoured woman so much that there is a chapter 
initendticd‘Woman’and numerous references to her status and dignity 
areiobf found therein. This was a radical departure from the position 
ofpre-lsIamic woman - and, indeed, if only a comparative study upon 
ihatsubject were made it would seem tJiat her position in the framework 
ofQur’anic teaching is much above even the present status of woman 
anpvhcrc in tile world. Such triumphs as die cause of the liberation 
of woman has made in the annals of human history, I submit, are 
dirfcdy traceable to the impact of the Qur’an. 

Siniilariy, Islani came to terminate the age of slavery. Indeed, the 
freeing of the slave is the highest point of honour to which the Qur’an 
invites man (al-Qur’an, 90: 13). The Qur’an deals with the question 
of the emancipation of man so very comprehensively that it can be 
Testamenl of Human Liberty. Man is declared free and he is 
brought in such a direct relationship wddi God diat even ‘priesthood’ 
hasbeen thrown overboard. How can man worship God freely unless 
he be free from political, economic, social and religious exploitation? 
Godsa^v. He is nearer to us than die veins of our necks . . . how can 
an^nne inier\ene to interpret His will to us. Tv Ian is to be made free to 
be able freely to worship the Lord! 

The whole world today believes in religious tolerance, and whatever 
beibeextem of its conformity to the ideal postulated by religious and 
intellectual tolerance, all civilized countries the world over subscribe 
to man’s inherent right to pursue, in the light of his owm feeble powers 
and resources, the goal which he has kept before himself. Indeed, the 
(Jwanislheonly religious Book, I know, which has, on the one hand, 
(ornmanded the followers of Islam to spread their faith by resort to the 
mcofbeautiful words of pci'suasion and, on the other hand, prohibited 
them against the vice of being intolerant of other people’s religious 
beliefs and practices. It candidly says that there is no compulsion in 
religion. Further, it enjoins the Prophet say: ‘Your God and my God is 
one God’; still further, when all arguments fail and the detractor of 
Islam refuses to listen to reason, the Muslim is admonished to say, 
estnasihe Prophet said to his detractors: ‘You have your own religion 

and 1 bate my religion.’ Indeed, the Qur’an has gone farthest in this 
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direction when it declares: ‘Revile not those whom they call on bcsi(U 
God, lest they, in their ignorance, despitefully revile Him. Wc havcso 
lashioned the nature of man that they like the deeds they do. After ah 
they shall return to their Lord and He will declare to them what their 
actions have been’ (al-Qur’an, 6: 109). This sort of religious tolerance 
preached by Islam and practised by Muslims stems from, and is the 
consequence of, a larger truth - the truth that the Dm, that is, 
of life commanded by God to be revealed by the Prophets to mankind has been in 
essential aspect one and the same. ‘To each amongst you,’ declares the 
Qur'an, ‘have VVe prescribed the law and an open way. If God had 
willed He would have made you all of one pattern; but He would test 
you by what He has given to each. Be emulous then in good deeds’ (al- 
Qur’an, 5: 48). Similarly, the Holy Qur’an points out the great truth, 
namely, ‘To ev^eiy people V\'e have appointed obseiA-ances which they 
deserv^e. Therefore let them not dispute this matter wdth you; but bid 
them to tiieir Lord for you are on the right way’ (al-Qur’an, 22: 67). 

To various peoples in different climes various Prophets have been 
sent, ail of whom have revealed the same Dm (the way of life) to them, 
although the obser\'ances sanctioned for the realization of the Din in 
their own time have been different. ‘There has not been people who 
have not been visited by the warners,’ says the Qur’an (al-Qur’an, 35: 
24). ‘And, indeed, the Prophet of Islam himself is nothing more than 
a Warner and a guide’ (al-Qur’an, 13: 7). ‘Several of these Prophets 
tlie Lord has sent amongst the people as of old' (al-Qur’an, 63: 6). 
Some of diese Prophets have been mentioned by name in the Qur’an 
and of others, says tlie Lord to the Prophet, ‘VVe have told thee nothing’ 
(al-Qur’^, 40: 78). 

Indeed, the tolerance preached by Islam reaches its high water 
mark when the Qur’an declares ‘Verily, those who believe (that is 
Muslims) and they who follow the Jewish religion, Christians and the 
Sabians ... whosoever believes in God and the Last Day and does that 
which is right shall have tlieir reward with the Lord. Fear shall not 
come upon tliem, nor shall they grieve’ (al-Qur’an, 2: 62). Could tlie 
spirit of religious toleration go any further? 

The greatest contribution which the Qur’an has made to human 
history, in my submission, concerns the clarification it has offered of 
the only foundational principle on which mankind as a whole can be 
brought to live together in peace and harmony. The Qur’an has 
emphasised over and over again the supreme necessity of mankind 
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j jogedicr, for after all, ‘Have VVe not,’ says the Lord, ‘created 

inkind as tiiough it were one self’ The internecine warfares that have 

'Oiibcn'ccn groups and groups, communities and communities, 
^tions and nations, and sects and sects appear to stem from man’s 
rate desire to uphold not what h Right, but merely to decide who is 
Ridit The Qur’an invites all of us to adhere to the Law of God with a 
happN' and apt metaphor, of sticking to one and the same rope of the 
. rd 'fhe Qur’an admonishes us against forming cliques and being 
pri\y (0 schisms and developing a spirit of partisanship. Indeed, the 

Qur’an mercilessly denounces those who form sects and sponsor group 
i&Tffw/ww and as to diose who split up their religion and become parties 
to llic founding of sects, it tells the Prophet: ‘You have nothing to do 
uitli them. Their affair is ^^^th God. Hereafter shall VVe teU them what 
thf\ haw been’ (al-Qiir’an, 6: 160). It goes on to enjoin in another place: 
‘But men have rent tlieir great concern (the one religion which was made 
for all mankind), one among another, into sects and every^ paity rejoicing 
in (hat which is tlieir own’ (al-Qur’an, 23: 53). 

The internal divisions and schisms which have disrupted the peace 
oftheworld result from mankind disregarding the supreme fact of its 
own constitution, namely, tliat all of us are from God and to God is 
our return. Similarly; the racial pride is discounted by the Qur’an when 
it proclaims that all mankind is from Adam and Adam is made from dust. 
Satan is e,\hibited as an accursed one precisely because he argues for 
thfsuperiority of hisorigin as contrasted from what he believes in 
(hek/)’origin of man. ‘Man, after all,’ says he, ‘was created of dust 
whereas I am created of a fire.’ This sort of sense of e.xclusivism which 
ako comes to a people purely out of a desire to claim superior and 
highqualit)’of blood in their being has been denounced by the Qur’an 
in no unmistakable terms and no matter what the detractors of the 
Prophet might say, the supreme fact of post-Islamic history* is tliat Islam 
alone of all possible creeds has successfully devalued the importance 
of race, colour and privilege. It has admonished its followers not to 
organize mankind into groups based on principles of blood or 
geographical contiguity or particular privilege which they might claim 
for themselves. According to Islam, he alone is exalted who is a muttaql - 
ihat k, one who is a self-controlled individual, one who lets the law of 
flodrulehim. All other trimmings and trappings of individual life are 
fake credentials and mean nothing. 

Today, in a world divided by all manner of groupings, and accursed 









96 


isl/Vm: n s mlaninc; and message 


as it is, by the worship of a false God called ‘nationalism’, the realization 
has come to mankind that the brotherhood of man is capable of b(*in& 
founded only upon a spiritual principle — not on the basis of colour 
race, privilege. That spiritual principle highlights the importance of 
organizing the brotherhood of man upon the only basis that heisg 
man - not because of what he has but because of who he is. Those who 
believe in the superiority of race arc being roundly condemned 
cvetyAvliere: those who believe diat greatness of a nation is measured by 
its economic and industrial potential are being hated ever>avhcre and, 
what is worse, tJiey are not even at peace wddi diemselves. The institution 
of pilgrimage sajictioned by Islam is die only illustration I know of tlic 
operation of die spiritual principle for securing integi ation of mankind; 
gathering of Muslims in Makka eveiy year is the only model upon which 
a move towards a supra-nadonal syndiesis of mankind can be stimulated. 

The spiritual principle upon which mankind can be grouped, 
according to Islam, takes the form of devotion to the ideal of justice. 
There arc innumerable references in the Qur’an to the supreme 
necessity of establishing a just society, a jast order. We, the indi\idua] 
men and women, are invited to be just, to hold the scales of justice 
evenly, and are forbidden from employing false measures in weighing 
things or arti/icially tilting the balance in our favour. We are called 
upon to advance the cause of justice by ofTering testimony should the 
need to do so arise, even against our own kith and kin, our own near 
ones and dear ones. There was a time when the highest ideal for man 
was to e.xtend hope and offer comfort to persons who were suffering 
because of die iniejuitous and unjust conditions to which they were 
subject. The religious duty was merely to comfort the victims of injustice 
widi the assurance that God is with the lowdy and humble and that 
because of their suffering they w^ill be rew'arded in the Hereafter. The 
Qur’an w ould not accept any organizadonal s^nidiesis of mankind wdiich 
is not based on the ideal of jusdee — wdiich consists in giving to each 
nation or community what is its due. The Christian society in the 
concepdon of its present professions could only be founded by upholding 
the value of meekness, or rendering unto Caesar what is Caesar’s and 
to God w'hat is of God - of charity, of compassion - not upon die 
foundation of jusdee which consists in die enforcement of just laws by 
just people. Islam enjoins upon its votaries to inflict duly sanctioned 
punishments on the transgressors of the law and admonishes us to call 
upon the pcqictrators of the uTong to compensate those wlio hav'e been 
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Tt)ngfdhy the unjust exercise of their pow'er. It says all powt'r is Cxod’s 
who has it must exercise it not for his personal aggrandizement 
III! in //w advancement of His purpose. 


(3) 

Jlic Qur’an manifesto is thus there for all to see. Willy-nilly, it has 
been accepted in principle by the whole world. The world swears by 
its ideals and in fact cherishes the values sponsored by it. It is true that 
liere, as elsewhere, there is a great deal of discord between our 
professions' and ‘performance’. It is also true that in the sphere of 
practice, the teaching of the Qur’an is least followed by those who call 
diemselves Muslims. No book in the u'orld dowm the ages has been 
adored more than die Holy Qur’an has been by the Muslims. The 
twpect they show for die Book, however, is not the only response that 
i) demanded by the Book. Far more important is the claim of the 
Qur’an that the guidance furnished by it should be understood and applied 
(0 the details of our daily conduct. 

If the Qur’^ is a Book of Hiddyah is it not obligatoiy for all of us 
(0 know what is contained in it, and what it has enjoined upon us? 

.Ind how can we, I ask, know what it has enjoined upon us unless we 
arcable to understand what it says? This is not the place to indicate in 
any measure of details what are the pre-conditions which have to be 
fulfilled before the Qur’an can have appeal to the heart of man. A 
great deal of discipline in the nature of internal purity’ and a great 
dcalof devotion to the Lord Who has revealed it to mankind is required 
before mere knowledge of Arabic can be seiAnceable. It is true that 
knowledge of i\rabic is necessary and the more we know Arabic the 
better will it be - but then, knowledge of Arabic is not to be confused 
with a close study of its syntax, of its grammar, and of its 
lexicographical superfine distinctions. The Arabic of the Qur’an is 
simple-therefore such is its miracle that it cannot be understood easily 
b\' the sophisticated ones! 

TheQur’«in is the best evidence that there is for all of us to believe 
ibiGod e.dsts, that Muhammad is His Prophet. It is also a Book of 
Hope in the sense that it presents to us the image of our Maker Who 
forghes us and protects us against our own follies. 
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Islam and Social Responsibility* 

T. B. Irving 


ONE of the serious facts of this present age is that the old norms have 
failed to comince and hold our youth, and vve are facing a new time 
of Ignorance, a [xt%\\Jdluliyyah, as the Arabs or Muslims would state 
it. Whether this is because Western values are basically false or that 

some form of dry rot has infected our communications media, the fact 

0 

remains that we are facing a real crisis throughout the Western world. 

This process is the opposite of the great eighteenth-century 
moN'ement which was called die Enlightenment, when Western Europe 
and North America seemed to be shaking off their age-old prejudices. 
For Muslims, it also forms a contrast to the startling period when the 
Prophet Muhammad led his arid peninsula out of chaos, both political 
and social, into the leadership of the then known world. In fact, 
wherever Islam entered during its earliest youth, the middle ages, 
especially as Western Europe knew this dark period in human histoiy, 
simply ceased to exist. 

THE ISLAMIC EFL\ 

The Prophet Muhammad (peace be upon him) established religion, 
and then, Islamic state or commonwealth developed slowly, somewhat 
challengingly, during the decade from the year 622 or the Hijrah as it is 
called, the Zero year in the Islamic calendar, until his death in 632, 
only ten years later. By that time, instead of being a peninsula of 

^ This IS based on a paper presented by the author to a Muslim-Haplisi Dialogue 
Conference held at Toledo, Ohio, U.S.A., and published in Impact Internationaly August, 
1974 . 
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mutually raiding tribes. Arabia had become a commonwealth whick 

raised new standards for the world to adopt. .AJl diis occurred withi,j 

the ten years after tlie Hijrah or ‘Transfer* of the Prophet and his Muslij^ 

community from tr\*ing circumstances in Makka to its new capital of 

Yaihrib, or Madinah as this cirs^ came to be called, two hundred milcj 

to die north in an oasis on die ancient caravan route to S\Tia. 

¥ 

The life of the Prophet thus lasted from around the year 570 of 
the Christian era, when he was born, until 632. He was called an-So^ 
al~VmmtOT ‘the Unlettered Prophet* in the Qur*an (7: 157-158). Wliai 
does this term mean.^ It means simply that Muhammad (peace be upon 
him) was not college trained, as we might expect him to be today 
nevertheless he led his people formally and sincerely to a better \N-ay 
of life. He was the most cultured and concerned individual yet he had 
never been to school, onh trained to speak good Arabic by living as an 
infant out on the desert, w here they spoke the best Arabic of that day. 
Or even since. 

.Mniost immediately following his death. Islam burst upon iheNea: 
Eastern and the world scene, to take o\'t*r the wiiolc Sassanid empire 
of Persia plus the southern tier of th<* Byz;iniine empin* as far Wesia^ 
Spain and Morocco on the Atlantic. I his cm ered less than one centum 
bv the vear 711, or onlv eightN \ears after tin* Pro|)hei*s death, .Muslims 
were on the borders of Franr<* in the far W’est, and tluA w ere entering 
India to the East... Islam w;is termed the ‘middling nation* id-Qur’an, 
2: 143), the community w hich w as to IVillow the Happy .Medium in all 
matters, that aim of both (in ek and Islamis sot iet\, and of am 
moderate one on earth. 


B.\S1C PURPOSE 

The Muslim's basic pur]>ose in life is to worship Ciod in His Oneness, 
bt-at~Tawhid^ and not ihmugh the trinity of neither the C ihristians, not 
the duality and idolatr\' of other religions. The Muslim w'orks through 
the power of God's transcendence: in the words of King .\rihur, a5 
this Celtic leader was preparing to enter the next w orld, hc‘ admonished 
his Knights of the Round Ttble: 


For w'hat are men better than sheep or goats, that nourish a blind 
life within the brain, if, knowing God, they lift not hands in pra)Ter 
both for themselves and those that call them friend.^ 


God is thus Transcendent, al-Ghatu as the Qur'an teaches us: while 
mere man is only ‘rich’ or ‘wealth)^' w hen this same adjecti\'e is applied 
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liijii nid'H' seiAice or worship means giving ‘worth* or value to 
"liwcitspect and revere. We Muslims know' God; we meet Him 
!, a day at least, and while wt are on our knees before Him. 

Today our .\'ew ^VbrId is helping to lift the dead hand wiiich 
^jortird these concepts, and to spread the imiversal message of Islam. 
I, all are willing to listen, then w’c may clear up some of the 
jjMjndf standing which has hindered Western appreciation of Middle 
fjjtfm ethics and values, especially since Islam itself is now' pushing 

nMthe(iiiosof North .\nicrica. Great Britain and continental Europe. 


THESPIRIT OF ISLVMIC CI\*ILIZ.*\T10N 

'M'our Prophet was told at the beginning of Chapter 96 {al~'Alaq), 
>bdi bear? this simple title and thus sets an early standard for Islamic 
jtom: hhni deiiKUided from its very inception a fullv literate tradition. 
Hynan records must be preserved if civilization is to function 
$su?factorilv Wc call this need statistics, which form the basis for 

(cooomx'saiid sociolog); and especially Ibr ta.xation and planning. Our 
!rrat[Htocaip.ition as .Muslims has thus always been w ith the inatler 
crsibsianceof cnilized IKing, so that we can attain both spiritual and 
3 ir 2 ffTual\alues, and thereby function usefullv w'ithiii our society. 

IMui b fi\ili/ation.^ .\i first Islam seemed to have started in a 
.'juralbackwater, alino>t a Nacuum: hut immediately, w ithin the first 
(kodfof the Pmphet's passing, it became a focus for cultural energy 
the chilizcd world. 

Hr hlaniic way of viewing tliesc values or standards is clinereiu. 
kthelim place, it is based upon a cl(*ar vision of the world and the 
Dfir* i»hifh is Responsible for its creation and e.xisienee. Fhe .\ral)ic 
ikifd for‘rdigion is d//i, which means somc'thing we ‘ow'e’ to God, 
aj-ilif the Latin concept of religio meaning something ‘binding (us) 
hid to God. Similarly the word for ‘standard’ is Jurqdn which gives 
ibfoilf 10Chapter 25 [Al-FuTqdn\ in the Qur'an. Our ihn*e capital <)r 
lawnl sins are designed to ensure the pure w'orship of God .Mone; 
ihesfaic; 


I. which meaas ‘disbelief* as well as ‘ingratitude*; while a A'cT/rr, 
uhich is the present participle of the same root, is the ungrateful 
pa-jan or atheist who refuses to conct'de that God has any role 
Mihin His creation; 

Sbior‘association*, which means giving God a partner of any 
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sort, so that wr no longer trust in Him .AJone. Christian tramlai 
of die Qur'an often call tliis ‘poI>tiieism’ or ‘idolatr) ’, hoi 
thereby to dixert criticism from themseh es, aJdiough the trinj 
can be considered a x ariation on this tJieme, as can the dua^J 
of die ancient Persians, or tiic cruder forms of paganism; 

3. Tughj/an or ‘arrogance', which is the sin of refusing to trusts 
God implicidy, and acting in a tyrannous or bullying manne, 
When uater, for instance, is arrogant, it oxerflows and floo(jj 
us out, as happened in the case of Xoah (al-Qur'^, 69; II]. 

The Muslim's reaction to these concepts must be reinforred uit|| 
practice, uidi the liturgy’ or ritual that develops u itli any religion, h 
Islam we call this underpinning of our faith the Fixe Pillars, which 
arc: (1) Our belief or creed; (2) Prayer, xvhich sustains daily pracu'ce; 
(3) Fasting; (4j the Welfare Tax xvhich redistributes wealdi x\ithin soden; 
and finally (5) the Pilgrimage to Makka, xvhen we hax e the means to 
do so, and not leaxe our famili(‘s in want. These practices arc summed 
up in the great hxmn to Light in the chapter of that same name; note 
die eloquence of the Qur'an which has cniivinrrd millions of Muslims 

through fourteen glorious centuries; 


lil;f darkness on the unfathomed sea; 
laitcoicrs up another wax e ox er which (hang) clouds; 
of darkness, one aboxe the other! 
lif stretches out his hand he can scarcely see it. 
lu whom God does not grant light xvill hax'e no light! 

(al-Qur’an, 24; 35-40). 

ThusIshm sets up its xalue sx'stem plainly concerning our necessity’ 
•t)think clearly about the Deifx; and to xvorship Him sincerely: Only 
jjrrweaccomplish this, ;uid establish His pure worship, do wv consider 
ji)f other sins or enmes which might be committed against society or 
(jirlfflcnv men, such as murder, theft, lying, slander, adiilterx, etc. Of 
ir bg three disbeliefs, association and arrogation are much more 
^xis. since thev strike directly at basic belief and one's clear x ision 
YGod.4Ione. 


jOCLURESPO.VSIBILH^ 


God is the Light of Heaven and Earih! 

His light may be compared to a niche in which there is a lamp; the 
lamp is in a glass; the glass is just as if it were a glittering star 
kindled from a blessed oliw tree (which is) neither E,istern nor 
Western, whose oil will almost glow though lire has nex'cr touched 
it. Light uf>on light, God guides anyone He wishes tu His light. 
God sets up parables for mankind; 

God is Aware of every thing! 

There are houses God has permitted to be built where His name is 
mendoned; in them He is glorified morning and evening by men 
whom neither business nor trading distnict from remembering God. 
keeping up prayer, and paying the xvelfare tax. They fear a day 
when their hearts and eyesight xvill feel overcome unless God 
rewards them for the finest things they may’ hax e done, and gives 
them exen more out of His bountx: 

4 

God proxides for anyone He wishes XNiihout any reckoning! Those 
who disbelicxe (will find) their deeds are like a mirage on a desert; 
the thirsty’ man xvill reckon it is xvater till as he comes up to it, he 
finds it is nothing. Vet he finds God (stands) beside him and he 
must render Him his account; God is Prompt in reckoning! 


nrJJTlaceduith SOIiai responsibility'. Lxvrxone has obligations to 

0*0 fimilx, and we also have them towards societx: Individual 

0 

lirrr becomes clear, since the commanding presdice of 
(^.Unenuke> each one ol us acutely iiwarc of his duty throughout 
if iKirid The uelkuA* t.rv redistrilnites wealth among the poor and 
ot<ik)0(hii>onetv can function in a just manner. Muhammad (peace 
^!fUQhimiHasanorj)li.ui. and so he knew’ fnim his childhood how 
ioasin some form of puNic charity w as, and is. faivnthood is a .serious 
jfeoan and must be.issumed in a resfxmsible manner too. Sections 
aiwalbfJianour .ire tniccd out in like manner. C»ood manners in 
[i.dpmaa’andpublicamlikexrisc* considered to be important. Hoxvever 
Bdanuwerhhelming: ‘GikI only assigns a soul something it can cope 
•kffccrrditeduilli whaiexer it has earned, while it is debited w ith 

brought upon ibclP al-Qur'an, 2; 28G». Wliat one might 
alai.\hjorCommandments or our mspon^ibililies arc xvtdl set forth; 

i\V*Cfltnecl(Ke, I will list what xour Lord has forbidden you: 

^ 0 0 

1 Donot associate anything xviih Him: 

0 .And show Idndness towards both your' parents. 

ID DonotkiU your children because of poverty: We shall provide 

for wu as well as for them. 

« 

I^ Do not indulge in shocking aas xvhich you may practise openly 
or keep scact. 
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\’ Do not kill any person whom God has forbidden 




through (due process of) law. He has instructed you with 


so that you may use your reason. 

VI Do not approach an orphan’s estate before lie comes of 
except to improve it. 


H)i 






\ II Give full measure and weight in all fairness. VV'c do not assj 
any person to do more than he can cope with. 

\7II Wlienever you speak, be just even though it concerns a cloj. 
relative. 

IX Fulfil God’s agreement. Thus has He instructed you so 
you may bear it in mind. 

X This is My Straight Road, so follow it and do not followpaijjj 
w hich will separate y'ou from His path. Thus has He inslrucicd 
you so that you may heed. 

(al-Qur’an, 6: 151-153). 


Economic life must likewise be taken care of in an ethical fashion, 
especially matters like usur)' or taking interest, which has always led to 
abuse. The law' and the state must thus be able to function on a basis of 
justice for everyone. The ancient nation of Thamud was warned that 
even a tliirsty camel has its drinking rights (al-Qur’an, 54: 23-30). Each 
nation is responsible for wiiat it does (al-Qur’an, 2: 134); the matter of 
collective responsibilir>' is stated in tlie verse: ‘God is no one to alter any 
favour He has granted any folk until they alter wiiat they themselves 
have’ (al-Qur’^, 8: 53 and 13: I 1). The principle of collective defence 
has been bewildering to those people who have attacked an Islamic 
community: Islam does not preach tlie idealistic doctrine of die Other 
Cheek, but instead prefers self-defence tempered with compassion and 
an attempt at reconciliation, as w'e learn in the following passage: 

Who is finer in speech than someone who appeals to God, acts 
honourably and says: ‘I am a Muslim.’.^ 

A good deed and an evil deed are not alike: repay (evil) with 
something diat is finer, and notice how someone who is separated 
from you by enmity' will become a bosom friend! 

Yet only those who discipline themselves will attain it; only the , 
very luckiest will achieve it! 

^Nevertheless if some impulse from Satan should prompt you, I 
seek refuge with God: He is the Alert, Aware/ (al-Our’an, 41: I 

33-36). 


ISUM AND SOCIAt. RESPONSIBIMTY 


107 



n jfidividual level, responsible action is encouraged: positive 
oiir h preferred over negative or destructive conduct; we arc 
^ Anyone who comes with a fine deed will have ten more like 
^ j,lie anyone who comes with an evil deed will only be rewarded 
jjjj iij IJIjo; they will not be harmed’ (al-Qiir’an, 6: 160). Thus we are 
/nfouragfd to be constructive in our conduct; with our close relatives 
U^jofall, with women, children and especially orphans, and with the 
poor and feeble-minded, and the wayfarer, all of whom need care and 
^(,o^passion. The hospitality of Muslim countries has become 
pfinerbial: ‘They offer food to the needy, the orphan and the captive 
outof low for Him: “We are only feeding you for God’s sake. We want 
no reward from you nor any thanks’” (al-Qur’an, 76: 8-9). 

Much of this attitude was worked out in its details by following the 
example of Prophetic practice or Sunna/i as it is called in Arabic. The 
science of HMi or ‘Traditions’ was established for this purpose, and 
115 rigorous application is one of the glories of historical method which 
tta>developed in a painstaking fashion by Muslim scholars aiming at 
ascertaining die truth of past events and statements. Through all of 

this die personality of the Prophet can be seen working widi die intense 
sincerity which forms the basis for our Hadith or Islamic traditions. 

4 • 

Ours is a proud tradition which has bound the middle belt of 
countries that stretch from Morocco through Africa and southern Asia 
into Indonesia together into a cultural whole. Despite the inroads of 
the West, the Islamic world is once more arising to assert itself as the 
5Iiddling Community’ on the present world scene. Its ethics and its 
upa’ssion in art and society have given it a dignity which even the 
French were unable to destroy in North Africa, although the Spanish 
did this in Granada and Valencia. Here however is the message which 
the religion of Islam brings to the present century’ as the \\ estern world 
gropes for its values, and seeks once more for what man should worship 
orgive worth to. Islam steps forward with clear values to guide us to 
renewed social responsibility'. 










7 



Mustafa Ahmad al-Zarqa 


WORSHIP, according to Islam, is a means for the purification of man’s 
soul and his practiciil life. 

The basis of ^ibadah (worship) is the fact that human beings are 
creatures and thus bond-sen'ants of God, their Creator and their Lord, 
to Whom they are destined to return. Thus Man’s turning towards 
God, in intimate communion, reverence, and in the spirit of devotion 
and humble submission, is termed 'ibodah. 

Worship is an indispensable part of all religions, including the 
idolatrous ones. It is motivated, however, in each religion by different 
objectives, assumes different forms and is performed under a different 
set of rules. 

In some religions worship is a means to develop in man the attitude 
of asceticism and isolation from life. In these religions it seeks to develop 
a nientalit)' which anathematizes the enjo^mient of the pleasures of 
this world. 

Then, tliere ai*e other religions which consecrate certain places for 
the sake of worship and prohibit its performance at any other place. 
There are also religions which are of the view that worship can be 
performed only under the leadership of a particular class of people - 
the ordained priests. People may, therefore, perform worship under 
the leadership of priests and only at the places consecrated for it. Thus 
the nature as well as the forms of worship differ from one religion to 
the other. 



• This aniclc was originally publisticd in ai-Muslimun, Beirut. Translated from Arabic 
Dr, Zalar Ishaq Ansari. 
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ISLVAi: ITS MEANING AND MESSAGE 


As for Islam, its conception of worship is related to its funclami 
\ic\v that the true foundations of a good life are soundness of bpjj^, 
and thinking, purity of soul, and righteousness of action. 

Through belief in the unity of God, VVho is invested with all (L 

attributes of perfection, Islam seeks to purge human intellect of (L 
filth of idolatry and superstitious fancies. In fact, polytheism and 
idolatiy- which are opposed by Islam degrade man to a level which ^ 
incompatible with his dignity. Islam fights against idolatry and 
polytheism in whichev er forms and to whatever extent they might be 
found. In its concern to eradicate idolatry' Islam takes notice even of 
the imperceptible forms of idolatry: It takes notice ev en of those beliefs 
and practices which do not appear to their adherents as tainted with 
idolatiy: One of the manifestations of this concern is that Islam does 
not permit the performance of ritual prayer (salat) in front of a tomb, 
nor does it permit man to swear in the name of anyone except God. 
.•Ml this is owing to the uncompromising hostility of Islam to idolain' 
When Caliph ‘Umar saw that people had begun to sanctify the tree 
beneath which tiie Companions of the Holy Prophet (peace be upon 
him) had pledged to lay dow n their lives in the way of God on the 
occasion of Hudaybi)’ah, lie feared that its sanctification might corrupt 
the beliefs of the people. He, therefore, had it cut down. By destroying 
ever)lhing which might blur the distinction between the creature and 
die Creator, Islam brought man out of the darkness of superstition 
and ignorance to the full daylight of realities. 

Coming back to ‘worship’ in Islam, it ser\ es as a means to purge man’s 
soul <uid his practical life of sin and wickednt*ss. 1th as been so regulated 
as to sufiice for the puipose of this purification, provided it is performed 
in earnest and if sufficient care is taken to presei'\'e its true spirit. 


DISTINX;UISH1NG FEATURES 

The characteristic features of worship as propounded by Islam may 
be stated as the following: 

(a) Freedom from Intermediaries 

First of all, Islam has liberated ‘worship* from the bondage of 
intermediaries between man and his Creator. Islam seeks to create a 
direct link between man and his Lord, thus rendering the intercession 
of intermediaries unnecessary'. 

Religious scholars in Islam, it may be pointed out, are neither 
intermediaries between man and God nor are they considered to be 
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I ,|f(i( 0 accept or reject acts of worship on behalf of God. Instead, 

I 're cqiinl to ordinary human beings in the sight of God. Rather, 

I he!' have been burdened with the additional duty of imparting 
I ijiow’ledge to those who lack knowledge. They will be deemed guilty 
[they hold it back from the seekers after knowledge. In other words, 
the Islamic S/iarfd/i does not impose die domination of religious scholars 
I on the rest of the people. The function of these scholars is merely to 
^i(jf people in the right direction. This is amply borne out by what 
Allah said to the Holy Prophet: 

I ‘Remind them, for you are but a remembrancer; y'ou are not at all 
awarder over them.’ (al-Qur’an, 88: 21 -22). 

The Prophet (peace be on him) also addressed the foIJow'ing words 
(ohisoundaughter Fatimah, which show that all human beings stand 
on a footing of complete equality before God: 

'OFatimali, daughter of .Muhammad: 

I shall be of no help to you before Allah.’ 

Con/inr// to Specific Places 

Secondly, Islam has not only liberated man’s 'ibadah from the 
bondage of intermediaries; it has also liberated it from confinement 
10 .ffcilicplaces. Islam regards ex'ciy place - whether it is one’s dwelling 
place, the back of an animal, the board of a vessel on the surface of 
ibfsea, or a mosque specifically built for worshi]) - as pure enough for 
tbfperformance ol worship. Wherever a man might be, he can turn 
louards his Lord and enter into communion with Him. The Holy 
Prophet has e.xpressed this idea beautifully: 

The (whole of the) earth has been 
rendered for me a mosque: pure and clean.’ 

\(] M-Embracing Heu- 

Thirdly, Islam has also considerably widened the scope of worsliip. 

In Islam, worship is not confined to specified prayers and litanies 
ishich are to be performed on particular occasions. Rather, Islam 
considers ewry virtuous action which has been sincerely performed 
andriththevicwtocarrs’ out the commandments of God and in order 
toteekHis Pleasure, an act of worship for which man will be rewarded. 

The fact is that even eating, drinking, sleeping and enjoyment of 
innocent recreation, even those worldly actions which satisfy man’s 
phrical needs and even yield sensuous pleasures, become acts of 
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worship provided (hey an' |)er(()rnied wilh (rue feli^ious uiouv^s \, 
c\m (hos(* ,ie(s hecoiiK’ acMs of worship if (lu- inlf uiion uriflfrlv 

* ') Iflp 

(hem li) (o comply wi(h (he will of (Jod: (hat is, if one (rict; fo 
one’s nci'cls widiin leiri(ima(e nu*ans so as lo keep oiwsf If in ((),,• 
aj^ainsl indulging in (hiojcjs which are prohihiled. h is also an a(t ,,f 
worship to tr\' (o s(reng(hen one’s hotly by |)rovidin^ i( widi its dm (,( 
nourishment and sleep: by making it undertake' exei tioii as wril ai 
giving it rest and rc't reation so as to ('nabh* it to shoiilde i tin 
responsibilities which have been plae e'd on man by ( Jod. In I’ae t, ilOnr 
docs all that with the above-mcntioiu'd inte'iition, one's action wauld 
be in harmony with the following sav ing of' the I loly Ih'ophet fpran 
i)e upon him): V\ believer who is possc'ssed of strength is better and 
dearer to God than a believer who is weak.' In short, it is simply by 
purification of motives that the actions which are part of worldly life 
become acts of devotion and worshij). 

Thus, it is possible that a man should advance spiritually even while 
he is fully enjoying lh(' pleasures of worldly life. The reason is that during 
all this enjoNnncnl his heart will be in coniimmion w ith God by virtue of 
the purity of his intentions, and owing to his liaving yoked himself 
completely to tJie sendee of God. It w ill enable him to remain pei 7 )ctuaiiy 
in die state of submission, obedience and devotion to God - even during 
his working pursuits - and this is the vciy essence of worship. 

For Iskun, unlike other religions, does not anathematize gratification 

of man's instinctive bodily appetites. 

Islam does not even consider abstention from the satisfaction of 
these desires to be in any way an act of greater piety and virtue than 
satisfying tiiem. Islam wants man to enjoy the pleasures and good things 
of life provided he does not transgress the limits of legitimacy or the 
rights of others, nor tram])le upon moral excellence, nor injure the 
larger interests of society'. 

There is a profound wisdom and an important reason for (his 
extension of the scope of w'orship. The reason is that Islam wants man’s 
heart to remain in peipetual communion with his Lord. Islam also wants 
dial man should ol)ser\'c ceaseless vigilance over his desires so that his 
life may become a source of his welfare in the life to come as the Qur’an 
say's: ‘Seek the abode of the Hereafter in tliat which Allah has given to 
you and neglect not your portion of the world.’ (al-Qur’an, 28: 77). 
Now, w'hen a person knows that even his enjoyments and pleasures can 
l^cronie arts of worship merely l>y virtue of j)urity of intention and 
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i^coniescaw for him to render ohedience (o God continually 
. t all hi^ attention in seeking Divine pic.isurc. For hc' knows 

to (lod (Iocs not necessarily nu'an ahandonment 

|(iK wretchedness. 

' aood intention lead to.-* It will prevent man from 

^rtfttintt 


tii' 


('^bfouise of excessive self'-iiululgence. 'I'hc 1 loly Prophet 
idthai irven) when a person alTectionately puts a piece of focxl 
jjifirwniihof his wife in order to stK'ngthen bonds of matrimonial 
„• hf luovardcd for it. fhis is understandable for he is trying tc) 
jj-| pur|)ose ol living together with love and afiection, the purpose 
IujI, as thr fiiii’an says is tin* rtifson d'etre of family life. 


Aiidof His signs is this: He created for you your partners that you 
midii find n"st in them and He ordained between you love and 
nicn'v.*(al-(^iir'an, ‘30: 21). 


iMtM’IO.XS AXl) MO IIVES 

liisbfcauscof tills basis dial Muslim Jurists and scholars have proclaimed 
ihaigood intention changes acts of habit ("ddah) into acts of worship 
Good intention creates a world of ch’fi'crencc in human life. It 
bonuigtothcabscnceof purity of intention that there are people who 
fit and drink and satisfy their anhtial desires and while so doing they 
isnpMivcon (licsatne plane as the animals do. The reason for this is 
tlii/tlifiraaionsareactuated by no other motive than the gratification 
(/animal desires. On the contraiy there are also people who are, 
j^ntl); similar to the aforementioned people in so far as they' also 
sitEli ilieir desires and enjoy the pleasures of life. Nevertheless, thanks 
(oilic noble intention which motivates their actions, ev'en their phy'sical 
jrlf-fuliilinent becomes an act of w'orship for which they' merit reward. 
The reason is that the motive behind all their actions is to live in 
compliance with the Will of God. Their sublimity of motive becomes 
manifest in their conduct in day-to-day life in so far as it reficcts the fact 
ihiithe\ distinguish between good and evil. 

On the coiuraiy; those whose lives are shorn of good intentions 
ireliableioheovenvhclmed by their lusts and are likely to slide into a 
bkofsuiand moral decadence. On the contrary, the purity of iniontion 
iiidhighihinking arc likely, wriih regard to people of the second 
'iifgor); to stand in the way of dicir slip|)ing into degradation. And 
to the positive attitude of Islam towards life, all this is ensured 
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witliout dcpriN'ing man of' a wholesome enjo\mient of life. The rr^ 
basis of this difTerence lies in the fact that while the one is aJ\v 2 y 

mindful of God and remembers Him, the other is altogether ncgligpj^. 
It is this that makes the former a pious, worshipful being, and ik 
latter a heedless, self-indulgent animal. It is for the people of this kind 
that the Holy Qiir’an has said: . . Those ^vho disbelieve, take their 
comfort in this life and eat even as the cattle eat, and the Fire is thcir 
habitation.’ (al-Qiir’an, 47: 12). 

Then, what a great loss indeed do people suffer by not rectifpng 
their orientation of life and puriAdng their intentions. For it is this 
alone which transforms even their pursuits of pleasure and enjo)Tnent 
into acts of worship. Wliat a tragedy that people spoil the prospects of 
their eternal life although they could hav'e been attained so easOy, 
witliout necessarily losing tlieir share in diis world. 

This is the Islamic philosophy of worship. \Vithout sa)"ing‘no’to 
any of his legitimate physical needs and desires, Islam seeks to elevate 
humanity to a place which befits its dignity' and status. 


POSITION OF SPECIFIC RITUALS 

The wide jurisdiction of worship - i.e. its incoiporation of all acts which 
are performed witii the intention of complying with the W ill of God, 
including fulfilment of legitimate pleasures, is sometimes utilized as a 
pretext to support the erroneous view that the obligatory- rituals of 
worship such as prayers, fasting, and pilgrimage can be dispensed 

with; or that they are not very important. The truth, hoivever, is quite 
contrary to this. In Islam, they- are the chief means for strengthening 
man’s attachment with God. Thus absolutely misconceived is tliericiv 
of those w'ho are giv'cn to laxity- in religious matters with regard to the 
obligatory' acts of worship, and imagine that true faith docs not consist 
of sa/J/(prayers) and sawm (fasting); that the basis of true faith is merely 
purit)* of heart, goodness of intention and soundness of conduct. This 
constitutes misrepresentation of Islamic teachings. 

So far as the intention to liv'e a life of righteousness is concerned, it 
does not lend itself to external observation. Hence the intention to do 
good alone does not mark off the true men of faith from the rest. 

Religion, after all, has an external aspect in the same way as it has an 
internal aspect. 

This altitude of deliberate disregard of ritual obligations is 
destructive of the v'erv' foundations of religion. For, were that viewpoint 
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cd everyone, oven those who arc in fact opposed to religion, 

1 to be the devoutest of all worshippers! The prayers and 
scribed forms of worship for that matter, serve to distinguish 


5 who do really have faith and wish sincerely to serv'C God from 



(0 

fOiild dain 
ji other 

(lironfJ 

who are content with lip-service. So important indeed is prayer 
tliai the Propbet has said: 'SM (prayer) is the pillar of the Islamic 
li^on and whosoever abandons it, demolishes the very pillar of 

itligion.’ 

apr.\cticalideal 

pif real purpose of Islam in declaring that 'ibadah embraces the total 
life of man is to make religious faith play a practical and cffectiv'c role 
inirforming human life, in developing in man an attitude of dignified 
patience and fortitude in the face of hardships and difficulties and in 
fitating in him the urge to strive for the prcv'alence of good and 
fxarpation of e\'il. 

.All tin’s makes it amply evddent that Islam, the standard-bearer of 
iheabove-statcd concepts and ideals, is opposed to tliose defeatist and 
L^lauonisf philosophies which scholars have termed as asceticism. This 
15 that erroneous kind of asceticism w'hich is based on world- 
rrnunciation, on resignation from the resources of life, on withdrawal 
from the life of action and struggle, on sheer stagnation and decadence. 
Thfje tilings have nothing to do with Islam. Rather, they are the 
nmbols of defeatism and escape from the struggle of life. For life 
requires strength, material resources and active habits. The role of 
Islam in (he struggle of life is a posiiiVe one. It is through this attitude 
that Islam ensures (he channelization of man’s powers and resources 
in such a manner as to lead eventually to general good. The Islamic 
$)s(fm of worship is a means to ensure this soundness of' orientation. 

.An event may be narrated here to illustrate the Islamic attitude to 
(liequestion under discussion, and to disabuse minds of wrong notions 
(/spiritual life. It is reported that ‘A’ishah, the mother of the faithful, 
once saw a person walking with his body stooped down and his back 
btntwith weakness, appearing as if he were not fully aliv'e, attracting 
thereby the glances of iliose around him. She inquired about him and 
vasinformed that he was a saintly person. ‘A’ishah denounced this 
bndof saintliness and said: ‘ ‘Umar son of Khaitab, was the saintliest 
of people. Bui when he said something, he made himself heard; when 
hewalked, he walked fast; and when he beat, his beating caused pain.’ 









114 


isl\m: ns mkanino and mf.ssa(;j: 




without dcprixiiig^ man of a wholesome enjoyment of life, 
basis of this dilTcrence lies in the faet that wiiile the one is alw 
itiindlul ol God and remembers Him, the other is altogether ncgligpj||^ 
It is this that makes the former a pious, w^orshipful being, and jf. 
latter a heedless, self-indulgent animal. It is for the people of tliiskir),| 
that the Holy Qur'an has said: \ . . Those vvlio disbelie\'e, take the,, 
comfort in this life and eat even as the cattle eat, and the Fire isthejf 
habitation.’ (al-Qur’an, 47: 12). 

Then, what a great loss indeed do people suffer by not rectifying 
their orientation of life and purifying their intentions. For it is ihu 
alone wdiich transforms even their pursuits of pleasure and enjoyment 
into acts of w orship. \Miat a tragedy that people spoil the prospects of 
their eternal life altJiough they could have been attained so easOy 
without necessarily losing tlieir share in tliis world. 

This is the Islamic philosophy of w^orship. \Vithout saying‘no’to 
any of his legitimate physical needs and desires, Islam seeks to elevate 
humaniU' to a place which befits its dignity and status. 


POSITION OF SPECIFIC RITUATS 

The wide jurisdiction of w'orship - i.c. its incoiporation of aU acts which 
are performed widi the intention of complying with the Will of God. 
including fulfilment of legitimate pleasures, is sometimes utilized as a 
pretext to support the erroneous view (hat the obligatory' rituals of 
worsliip such as pray ers, fasting, and pilgrimage can be dispensed 
witli; or that tliey are not very’ important. The truth, however, is quite 
contrary to diis. In Islam, they are the chief means for strengthening 
mans attachment with God. Thus absolutely^ misconceived is the dew 
of those wiio arc given to laxity' in religious matters with regard to the 
obhgatory' acts of worship, and imagine that true faith does not consist 
of sa/d/(prayers) and sawtri (fasting); that the basis of true faith is merely 
purity’ of heart, goodness of intention and soundness of conduct. This 
constitutes misrepresentation of Islamic teachings. 

So far as the intention to live a life of righteousness is concerned, it 

does not lend itself to external obserx'ation. Hence the intention to do 

good alone does not mark off the true men of faith from the rest. 

Religion, after all, has an external aspect in the same w'ay as it has an 
internal aspect. 

This attitude of deliberate disregard of ritual obligations is 
destructive of the very' foundations of religion. For, w'ere that viewpoint 
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(l.ovoty'one, even (hose who are in fact opposed to religion, 
j .jjj 10 he (he devoutest of all w'orshippers! The prayers and 
j^^rihed forms of \vorship for that matter, serve to distinguish 
^ > who do really Inwe faith and wish sincerely to serve God from 

content with lip-senace. So important indeed is prayer 
(Ilf (prayer) is the pillar of the Islamic 

n md whosoever abandons it, demolishes the very’ pillar of 

jfligion 

«»iiCFion* 


\PR.ACT1CA1" IbFAL 

ri«al purpose of Islam in declaring that 'ibddah embraces the total 
lijf of man is to make religious faith play a practical and elTective role 
ID reforming human life, in developing in man an attitude of dignified 
patience and fortitude in the face of hardships and difficulties and in 
creating in him the uige to strive for the prevalence of good and 
fxurpation of e\’il. 

.\11 this makes it amply erident that Islam, the standard-bearer of 
(heabovc-stated concepts and ideals, is opposed to tliose defeatist and 
bohuonist philosophies which scholars have termed as asceticism. This 
i> that erroneous kind of asceticism which is based on w’orld- 
renunciation, on resignation from the resources of life, on withdrawal 
from the life of acrion and stniggle, on sheer stagnation and decadence. 
Ihfie things have nothing to do u’ith Islam. Rather, they are the 
nmbols of defeatism and escape from the struggle of life. For life 
rrtjijires strengdi, material resources and active habits. The role of 
hlani in the struggle of life is a positive one. It is through this attitude 
(hatIslam ensures (he channelization of man’s powers and resources 
in such a manner as to lead eventuallv to general good. The Islamic 

• CD O 

s)item of worship is a means to ensure this soundness of orientation. 

ilneventmay be narrated here to illustrate the Islamic attitude to 
ilK()uesuonunderdiscussion, and to disabuse minds of wrong notions 
of?pirirual life. It is reported that ‘A’ishali, the mother of the faithful, 
once saw a person walking widi his body’ stooped down and his back 
biuith weakness, appearing as il' he were not fully alive, attracting 
thereby the glances of those around him. She inquired about him and 
mas informed that he was a saintly person. ‘A’ishah denounced this 
hndof saintliness and said: ‘ ‘Umar son of Khattab, was the saintliest 
ofpcoplc. But when he said something, lae made himself heard; w'hen 
btualked, he walked fast; and when he beat, his beating caused pain.’ 
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Islamic Approach to Social Justice* 

Syed Qiitb 


WE cannoi comprehend the nature of social justice in Islam until we 
have first studied the Islamic concept of Divinity, the universe, life and 
humanit)'. For, social justice is only a branch of that great principle on 
which all Islamic teachings are based. 

Now the faith of Islam which undertakes the organization of the 

o 

whole of human life does not treat the different aspects of that life at 
random, nor does it consider them as unrelated parts. That is to say 
Islam has a perfect, comprehensive concept of Divinity, of tlie universe, 
of life and humaniry - a concept on which are based all the myriad 
details; and from which arc drawn the basis of its laws and juridical 
thought, its modes of worship and patterns for social behaviour. All 
diese matters are based on this fundamental and all-embracing concept, 
so that forever^'situation we need not falter in the darkness to seek its 

i 

solution, nor is every problem required to be dealt with in isolation 
from all other problems. The scheme of life envisaged by Islam is a 
complete whole that revolves round the central concept of Divinity, 
le. lavML 

A knowledge of this universal Islamic concept will enable the student 
to understand the principles and laws of Islam and to relate the 


* This article is taken from the author’s al-\\(ialah al-ijlima'iyah JiU-Islam (seventh 
tdiuon).This IS a new translation by Miraj Muhammad, published in The Criterion, Vol. 
3 .N 0 .4,July-.\ugust, 1968. The translator has not modified the style of the original 
t»hich represents one of the finest literar\' styles of the Arabic language. Some of the 
Western readers may not be familiar with this style. We would request them to concentrate 
more on the substance of the argument. - Editor. 


I 
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particulars to the fundamental rules. This will also help him siuh. 
features and directions with interest and with depth of perception n' 
will thus be able to see that this concept is both coherent ^ 

comprehensi\'c, and that it is a whole which cannot be divided 
will also obsciA'e that its application to human life cannot bear 
unless it is applied as a whole and not in pieces. 

So the best method of studying Islam is to start by understanding 
its all-embracing concept of Dhinity, the universe, life and humaniiy 
before going on to study its \iews on politics or economics or iL 
relationship between society^ and man. For such questions as these arc 
in fact based on that comprehensive concept and they cannot be truly 
and deeply understood except in its light. 

Now the true Islamic concept is not to be sought in Ibn Sina 
(.Axicenna) or Don Rushd (A\ erroes) or al-FarabI or die like w ho arc knou-n 
as ‘the philosophers of I.slam’; for their philosophy is no more than a 
shadow of the Greek philosophy which is in its essence foreign to the 
spirit of Islam. The faith of Islam has its owti native, perfect concept 
which is to be sought in its own authentic sources: The Qur’an and the 
Traditions, and in the life of its Prophet (upon whom be the blessings 
and the peace of God). These sources are sufficient for ever)' student 
who Wyants to obtain a deep understanding of the universal Islamic 
concept on which are based all the teachings and the laws of Islam. 


FOUNDATIONS OF SOCIAL JUSTICE 

Islam as a faith has dealt with the nature of the relation between the 
Creator and His creation, the nature of mans relation to the universe 
and to life in genera] in this world, and of man s relation to his own self. 
It has also discussed the nature of the relationship of individual tosociet}' 
and to state, and of die relation between difl'ercnt human societies, and 
of the relation berween one nation and another. Islam has based all 
these relations on the one universal, comprehensive concept w'hich is 
always kept in \'iew' in die formulation of all the jiariiciiJar rules. 

The detailed study of this concept is beyond the scope of this 
treatise; it rather forms the subject of another work of the author, 

‘1 he Characteristics of the Islamic Cioncept and its Fundamentals’.' 
So here w'e shall merely indicate the main outlines of the general 
scheme, in order to facilitate our study of social justice in Islam. 


I. Sec Muhammad Quib, hhasa is al-Tasau’u ur at-hlaniTwa .\luqau ictmatuh. Cairo, I9b5. 
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remained for long ages devoid of a comprehensive 
*f ihf Creator and His creation, or of the universe, life and 

a messenger brought a certain form (of religion) from 
,0 mankind a few of them accepted it, and a great majority' of 
,„riiedaway from it. I'hen humanity as a whole abandoned the 
and returned to misleading, distorted concepts of Ignorance. 
Islam with tlic most perfect concept and the most 
n^p^liensivc SharVah (legal system) both of which were connected 
1 th eadi otlier. Islam established a realistic way of life in which the 
"pt and the fcV/both are represented in a practical form. 

The irlation behveen the Creator and His creation (i.e. the universe, 
life and mankind) is to be found in the power of the Word, the Activ'c 
HiDfrom \vhich all creation came: 

‘His command, when He desires a thing, is to say to it “Be”, and it 
is’fal-Quran, 36:82). 

Sodicneis no intcrmediaiy in the form of power or matter between 
the Creator and His crea non. It is from His absolute \VilI that all e.xisting 
things directly proceed; and it is by that absolute Will that all things 
anf sustained, organized and conducted: 

‘He conducts (he affairs, He distinguishes the signs . . .’ (al- 
Quran, 13:2). 

‘Itisnot for tile sun to overtake the moon, nor docs tJie night outstrip 
(heday. They float each in an orbit.' (aJ-Qiir’an, 36: 40). 

‘Blessed be He in whose hand is the Kingdom, and He is powerful 
oierfverj'ihing.’(ai-Qur’an, 67: 1). 

So all creation, issuing as it does from one absolute VV'iJi, forms a 
perfect unit)' in which each individual part is in harmonious order 
Hid) tile remainder. And thus, too, every form of existence is based on 
ainsdom which agrees witJi this perfect order: 


.And He created eveiything, tiicn He ordained for it a measure.’ 
(al-Qur an, 25: 2). 

Surely We haw created eveiy'thing in measure.’ (al-Qur'an, 54: 49). 

. Wko created seven heavens in harmony. You do not see in the 
creation of the Beneficient any incongruity. Return your gaze; do 
)T)u see any rifts? Then return your gaze again, and again your 
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gaze vvilJ conic back to you dazzled, aweaiy’ (al-Quran 67-^ 

‘God is He who sends the winds, that stir up clouds, and Hcsnr 
them in the sky liow He will, and shatters them; then you see i? 
rain coming forth from them, and when He makes it to faji ^ 


On 


whomsoever of His servants He will, lo, they rejoice.. .’(al-Qur's 

30 : 48 ). ^ 


All these Qur’anic x erscs make it obvious tJiat ev'eiy' existing being jj 
based on a wisdom which is in perfect harmony widi the purpose of 
crearion; and tliat the Will from which all creation first proceeds, and by 
wiiich it is tlien continually sustained and directed, makes ever)'e.xisiiug 
being harmonious with and universally adv^antageous to all creation. 

Having directly proceeded from a single, absolute, perfect Will,ajj 
creation is a unity which is perfect in all its parts, and harmonious in 
its nature, its organization and its directions. Because of these 
characteristics the whole creation is suitable for, helpful in, and 
conduciv'e to, the e.xistence of life in general, and to the existence of 
man, the highest form of life, in particular. So the universe cannot be 
hostile to life, or to man: nor can ‘Nature’ be held to be antagonisucto 
man, opposed to him, or striving against him. Being a creation of 
God, she is rather a friend whose aims are one v\iih those of life and 
mankind. Nor is it a function of living beings to contend with .Nature, 
for they hav'c grown up in her bosom, and she and they together form 
a part of the universe which has proceeded from the single Will. Thus, 
basically man liv es in a purely friendly environment, among the powers 
of a friendly univ^erse. So God, when He created the earth, ‘set therein 
fu'm mountains ov'er it, and He blessed it, and He ordained therein its 
diverse sustenance.’ ’ ‘And He cast on the earth firm mountains, that it 
shake not with v^ou . . ‘And the earth. He has set it down for all 
beings.’^ ‘It is He w'ho made the earth submissive to you, so walk in its 
tracts, and eat of His provision.’^ ‘It is He who created for you all dial 
is in the earth.’** Moreover, the heav'en with its stars is a part of the 
univ^erse which is perfect vvitli all its parts, and ev'erything that is in the 
heaven and in the earth is friendly, co-operativ e and harmonious with 
all the remaining parts. God says: 

2 . al-Qur’an, 41: 10. 

3. Ibid., 16: 15. 

4. Ibid., 55: 10. 

5. Ibid,, 67: 15. 

6. Ibid., 2:29, 
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W'f not made the earth a flat expanse and the mountains as 
*^*' ^ 11(1 t'rcated you in pairs, and have appointed your 

r for a rest; and We have appointed the night for a garment, 

appointed the day for a livelihood. And VVe have built 
V** y®'* strong ones, and We have appointed a blazing 
‘ .jpfjhave sent down out of the rain-clouds water cascading 
hit \Ve may bring forth thereby grain and vegetation, and gardens 

luxuriant.’ fal-Qur’an, 78: 6-16). 

r|,f freed of Islam has thus established that God, the Nourisher 
j has created all these forces as friends and helpers of man. In 
jfrtogain the friendship of these forces it is necessary for man to 
..(jvthem, to make himself acquainted with them, and to co-operate 
jjjthcm. If any of these forces harms man, it is because he has not 
pioachcd it properly and is ignorant of the law that gov^erns it. 

Xhe Creator has, however, not left living beings and men to the 
jpffldiy universe without giving them His direct attention and constant 
for His direct Will is constant throughout all die universe, constant, 
over its every individual existing being at all times. (God says:) 

‘God holds the heavens and the earth, lest they remov^e; and if they 
Mtrc to remove there is not one that could hold them after Him.’ 
fal-Qur’^i, 35:41). 

‘.N'ocreaiure is there crawling on the earth, but its provision rests on 
God; He knows its habitation and its repository.’ (al-Qin ’an, 11:6). 

We indeed created man; and We know what his soul whispers 
within him, and We are nearer to him than his jugular vein.’ (al- 
Qur’an, 50:16). 

Your Lord has said, “Call upon Me and I will answer you.’” (al- 
Quran, 40:60). 

•...andslay not your children because of poverty; VVe provide for 
)ou and for them ..(al-Qur’an, 6: 152). 

Now, since the unified universe has emanated from a single Will; 
because man is himself apart of the Universe, co-operativ'e with and 
harmonious to all the other parts; and because individuals are as 
atoms, co-operative vdth and harmonious to the world; therefore all 
o( these are bound to be co-operative with and harmonious to one 
anolher. Hence the Islamic concept that humanity is an essential 
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unity; its parts separate only to join in, they vary from one ^ 
only to create a harmony and they adopt difrerent ways niercly (ql 
one another in the end. For thus and only thus can man he ahicin 
operate with the unified creation: ‘O mankind, VV^e have created 


you 


) 


male and female, and ha\'e made you races and tribes, (hat you ma 

know one another.' (al-Qur’an, 4S): 13). 

There can be no sound system in human life unlil (hisco-opcraiKj. 
and harmony have taken place in the manner that God lias orclaincfj 

Its realization is necessary for the welfare of all humanity so 
forceful efforts may be made to bring back those who have dcviaied 
from the right path: ‘The only reward of those who wage waragainsi 
God and His Messenger, and strive after corruption in the land, is that 
they shall be killed, or crucified, or their hands and feet shall alternately 
be cut off, or they shall be banished from the land.’^ ‘If two parties of 
the Believers fight, make peace between them; then, if one of them 
oppresses the other, fight the oppressing one till it returns to God’s 
commandment. If it returns, make peace betsveen them equitably, and 
be just.’® ‘And if God had not repelled some men by others, the earth 
would have been corrupted.'** 

Accordingly, the fundamental thing is this co-operation, mutual 
understanding, acquaintance and harmony on the lines set by the 
Di\ine law, and whoever deviates from this principle must be brought 
back to it. For the Di\ine law is worthier to be followed than the desires 
of individuals and of societies. Such mutual responsibility among all 
is in keeping with the purpose of the unified universe and the aims of 
its Creator. 

Now wdien we come to consider man as a race and as an indiddual, 
w'e find him a perfect unity; man’s faculties which are so diverse in 
appearance are essentially one in purpose. In this respect man is 
comparable to the universe in its entirety, since its pow'cr too is a unity; 
though diverse in appearance. 

Man lived for ages without arriving at any comprehensive concept 
of human and universiil powers. He continued to differentiate benveen 
spiritual and material powers, lie denied one of these in order to establish 
tiie other, or he admitted tfie existence of both in a state of opposition 
and antagonism. He based all his sciences on the |)resiimption that there 

7. ai-Qur an, 5: 33. 

8 . Ibid., 49 : 9 . 

9 Ibid., 2:251. 


between these two types of power, and that the 
of one depended on belittling the other. He held that such 






’ «n fhr one side and inferiority on the other was inevitable, 
fKr phis opinion such conflict was inherent in the nature of the 

.ffs^ndnian. 

- flic form which the ('!hurch and the Holy Synods 

.1 isoneof the clearest examples of this conflict in man. And 
(01 

^ extent with Hinduism and Buddhism, 

ji (he latter two religions differ from each other on a number of 
lals. For, according to them, the salvation of the soul is to be 
jjfd by humiliating the body, by tormenting it, or even by 
^nniiiilaiing it, or at the least by neglecting it and abstaining from its 

(iijflij’nicnts. 

In (he distorted (creed of) Christianity and in other similar faiths 
(1,1515(liecardinal principle on which are based their doctrines on life 
jjid Its enjoyment, on the duties of the individual on the one hand 
indof society on the other, and on man and the different powers and 
abilities which exist in his nature. 

Bus die conflict between the Ovo types of power continued, and 
man remained torn by it. He continued to be perplexed, and failed to 
amve at a decision. Then came Islam which brought with it a perfect, 
coliea'nt theory in which tliere was neither any crookechiess nor any 
confusion, neither any contradiction nor any conflict. Islam came to 
unify all {lowers and abilities, to fuse together spiritual aspirations and 
bodily desires, and to harmonize tlieir diiections, and thus to create 
(onipreheiisive unity' in tlic universe, life and man. Its aim was to unite 
cailh and Heaven in die system of this world, to join the present w'orld 
and the Hereafter in the doctrines of the faith; to link spirit and body in 
iliepersonof man; to correlate worship and work in the system of life. 
Iisoughi to bring all these into one path - the patli which led to God. It 
aimed at subjecting all these to one authority^ - the authority of God. 

Be universe is, therefore, a unity, composed of things which are 
11# and can be perceived, and of things which are invisible and 
imperceptible. Life is, likewise, a unity, consisting of material abilities, 
and spiritual powers which can never be separated from each other as 
ik uill result in disorder and confusion. Similarly man is a unity 
fomposfd of spiritual aspirations soaring towards Heaven, and of 
totenal) desires which cling to the earth. No separation can be made 
bvecn these two aspects of human nature, because there is no disunity 
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between Heax'en and earth, or between tbin^i^s pereej>tible and (jj- 

imperceptible in the universe, and because in this reli.i^ion (of fs). 
there is no isolation between this \vorId and that to come, or 
daily life and worship, or between the creed and the law. ^ 


I (0 l)0tli the individual and society without atv^j 

--i-ii -I--.1-1-1.. I- 


.li^.i;ancl that the people, one and all, should work together 
(li'and progress of human life, and for its orientation 

of life. 


Beyond all this, there does exist one eternal, everlasting 




Po\V(.^ 

which has no beginning that can be known and no end that can} 
attributed to it. I'his power ultimately bears sway over the 
universe, life and mankind. It is the power ol God. 

As for the mortal human indiv idual, he is capable of havingliin^j(.j| 

connected wdth this eternal, everlasting Power which guides hinj- 
life, and from which he seeks help in his misfortunes. Hccan gci,^ 
touch with tills power when he is abroad in the world, busy in earning 
his liveliJiood, just as he comes in contact with it when he is in (hf 
mosque at prayer. 

Similarly, the human individual can striv^e for the Hereafter, noi 
only when he fasts and denies himself all kinds of pleasurable things, 
but also when he breaks his fast and enjoys all the good things of life 
so long as he does either of these two things with his heart firmly 
directed towards God. 

.\nd tlius the life of this world, with all its prayer and its work, all 
its enjoyments and its deprivations, is the only way to the next world, 
witli its Heaven and its Hell, its reward and its punishment. 

This is the true unity" between v^arious parts of the universe and its 
powers, between all the diverse potentialities of life, between man and 
his soul, between his actualities and his dreams. This is the unity which 
can establish a lasting harmony between the universe and life, between 
life and living beings, between society' and the individuals, between 
man's spiritual aspirations and his bodily' desires, and finally between 
die world and the faith, between the temporal and the spiritual. 

This harmony is not established at the expense of the physicalsidc 
of man, nor yet at the expense of the spiritual side, rather it gives 
freedom of action to both of them in order to unify their activities 
and direct them towards welfare, goodness and growth. Similarly this 
harmony is not established at the expense of the individual, or of 
society; nor to the advantage of one group and to the disadvantage of 
the other, nor in fav'our of one people over another. But each of these 
is held to hav'c its owm rights and its own responsibilities according to 
the principle of justice and ecjuality. For the indiv idual and society, the 
party and the community, the people and all other peoples - all are 
bound by one law which has but one aim: namely, that the freedom of 


is a faith of the unity of all the powers of the universe; 


llicn 

’(j doubt it is a faith which stands for unity - the unity of 
of all religions in the Divine Faith, and the unity of all 
^ in their preaching of this one Faith since the dawn of 
‘Surely this community of yours is one community, and I am 
Srd; so servo Me.’" 

. Islam stands for the unity of worship and social intercourse, 
jffffdandlaw, of spiritual and material realities, of economic and 
rual \alucs, of the present world and the world to come, of earth 
^Hcawn. On this all-embracing unity are based all the laws and 
duofi prescribed in Islam, all its instructions and restrictions, as well 
ajiiipreccpts for administering political and financial matters, and its 
irJcliin?sof the distribution of profits and liabilities, and on rights 
and responsibilities. In short, this fundamental principle of unity 
embraces all the details and particular rules of life. 

llkn ue have studied this comprehensiveness which is inherent 
IDibf nature of the Islamic theory of Divinity, the universe, life and 
hmiinit); we can easily understand die fundamental features and 
otidim of social justice in Islam. 


mSPIRlT OF ISLAMIC SOCIALJUSTICE 

foroneihing it is a coniprebensive human justice embracing all sides 
Hidbssic factors of human life. It is not merely a limited economic 
justice. Ii, there fore, deals with all aspects of life and its activities, even 
isitisconcernedwith the mind and attitude, with heart and conscience. 
Ik dues with which this justice deals are not only economic values, 
Dorarflbey merely material values in general; rather they" are a mixture 
of these values and moral and spiritual values together. 

The distorted version of Christianity looks at man only from the 
standpoint of his spiritual aspirations, and attempts to crush his bodily 
dfsifesuiordertogive the reins to his aspirations. On the other hand, 
Cotnmunism looks at man only from the standpoint of his material 


10 Stc ihc chapter on al-qissah Qur'an (Story in the Qiiian) in tlac al-Tasicir al- 
lanjTI-Qiir'dn (Literary' .\rtistr\’ of the (Qur’an) by the present writer (Cairo, Dar al- 
'hinf, ltd., pp. 111-164). 

11 il-Quran,21:92). 






126 


isi^vm: its meaning and message 


needs; it looks not only at humanity — but also at (he whole civ. 


i 


Ht 


»■ I 


ati 


On 


1)^ 


and the universe — from a purely material point of view. 
looks at man as forming a unity whose spiritual aspirations cann^^ ^ 
separated from his bodily desires, and whose spiritual n<*e(ls camj^ ^ 
di\ orced from his material needs. It looks at (he universe and |j, 
with this all-embracing \'iew which permits no separation ordivi^j/ 
This is the point where the ways of Communism, Christianity^ 
Islam div^erge. This div^ergence is due to the fact that Islam is purely 
div'ine religion, w'hercas in Christianity human distortions havecrcpi 
in and Communism is purely a product of man’s fantasy. 

Secondly, in the Islamic \'iew, life consists of established, ^vc|). 
defined forms of mutual love and respect, co-operation and mutual 
responsibility between Muslims in particular, and between all human 
beings in general. The same \dew of life is held by Christianity, but 
there these forms are not based on codified, well-defined, explicit laws, 
nor on the realities and facts of life. On the other hand in the 
Communist vdew, life is a continual strife and struggle between classes, 
a struggle which must end in one class overcoming the other; at which 
point the Communist dream is realized. This makes manifest that 
Christianity' is the dream of an abstract world of ideas and imagination, 
a dream which is to be realized only in the Kingdom of Heaven; and 
tliat Islam is the perpetual dream of humanity, embodied in a reality 
which exists on earth; and that Communism is hatred of mankind 
harboured by a people. 

These are, then, tu^o main features — the absolute, just, and coherent 
unity, and the general, mutual responsibility of individuals and 
societies — by which is marked the concept of social justice in Islam 
which takes into consideration the basic elements of human nature, 
and does not, at die same time, disregard human abilities. 

The Glorious Qiir’an says of man diat ‘surely he is \nolent in his 
love for benefit:’*^ his love for benefit for himself and for his belongings. 
It says, also, describing tJiat greed wliich is in the nature of man that 
‘souls are prone to avarice,’*^ so it is always present in their minds. So 
also there occurs in the Qur’mi a wonderfully artistic description of tliis 
remarkable human trait: ‘Say: “If you possessed the treasures of the 
hordes mercy, yet would y'ou hold them hack for fear of spending them; 
and man is ever niggardly.” On the other hand the Qur’an alTirms 


f 


12. al-Q.ur’an, 100; 8 

13. Ibid., 4: 128. 

14. Ibid.. 17; 100. 
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,of God (is so vast (hat it) embraces all things.'^ So by 
.iJvastru'ss of Divine mercy and that of human stinginess 


the extent of avarice in the nature of man if he is 






this 


shows 

^ ihoiK diiciplint* or instructions. 

If"''’^g|y, when Islam comes to lay down its rules and laws, its 
itions and instructions, it docs not disre.gard that natural love 
^ jf.inifrest, nor does it neglect that deep natural avarice; it rather 
rdid selfishness and avarice by instructions and laws, and 
^ man only to his rapacity. At the same time Islam does not 
Jf the needs and the welfare of society, nor does it overlook the 
Sidealsof life both in individuals and society in every age and 
^iongdiOerent peoples. 

Itlam allirms that, just as encroachments upon society by the 
(^•nidii)'and ambition of the individual arc a kind of social oppression 
,|iKh 15 inconsistent with justice, similarly encroachments upon the 
jiniif and ability'of tlie individual by society are also a kind of injustice. 

It IS an injustice, not to the indiv'idual alone, but to the society also. For 
Ltieoildfectsof suppressing the activity of the individual by crushing 
bsi'naiuralj trends and propensities do not only result in die deprivadon 
cl ibi one individual of his due; but also results in precluding the 
nholfsociety from availing itself of his maximum abilities. When the 
sofial system vouches for the rights of the community in the efforts 


jalabilities of die individual, and lays down curbs and limitations on 
ibffieedoni, the desues, and the ambitions of the individual, it should 
Mtilifrefore, ignore the right of die individual concerning the freedom 
of action within the limits which safeguard the welfare of the 
tommiinityaiidof the indiddual himself, and which prevent his actions 
(foiDConung in conflict with the high objectives of life. As such life is 
a mailer of co-operation and mutual responsibility according to Islam, 
ifld not a constant warfare to be lived in a spirit of struggle and hostility. 
licMje, It stands for die freedom of individual and collective abilities, 
andnoifor repression, deprivation and imprisonment. According to 
iidwylliingthat is not legally forbidden is perfectly permissible; and 
aman IS rewarded for his salutaiy deeds which he performed obseiAdng 
iifboundaries set by the Divine law, and for seeking the pleasure of 
Godalone, and which arc conducive to the achievement of the high 
ikalioflife that God approves of. 

Ibis breadth of \rision in the Islamic view of life, together with the 
baibai It goes beyond merely economic values to those other values 
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on which life depends - these things render the Islamic fain 
capable of striking baJaiice and equity' In society, and of cs(a|)j 
justice in the whole of the Juinian sphere. It also relieves hkrnf^ 
the narrow interpretation of justice as understood !>>'Coinniii,, 
For justice, according to the Communist tlieoiy, is an cqualityin^y.^ 
in order to prevent economic disparity; hut when this theory was 
\Nath practical application, Communism found itself unable locsial,^ 
this mechanical, arbitrary equality: On the other hand, justice in 
is a human equality en\'isaging the adjustment of all values, of 
the economic forms a part. To he precise, justice in Islam nica;,j 
equality' in opportunity and freedom of talents which work within (L 
limits that do not come into conflict with the high ideals of life. 

Since values, talents and resources arc manifold and inter-blendcd 
and it is only in the light of the varied context that justice can bf 
established, Islam does not want to Impose a conipulsor)'economic 
equality^ in the narrow literal sense of the term. This kind of equality 
is against nature, and is opposed to the basic fact that individuals are 
endowed with differing talents. This type of equality arrests the 
development of outstanding ability, and makes it equal to lesser ability; 
it prevents talented people from using their talents to their own 
advantage and to that of the community' Consequently, the community 
as well as entire humanity' is deprived of the fruits of these talents. 

It is of no avail to stick to the fallacy that the natural endowments 
are equal. For we may distort this fact in respect of mental and spiritual 
endowments (though there is no possibility of distorting this fact when 
practical life takes its course), but we ca/mot falsify the fact that some 
individuals are born with dilTerent natural endowments of health, 
perfection and potentiality: In fact, there is no possibility of establishing 
equahty' in respect of all abilities and endowments until a machine is 
invented for casting them into one mould after the fashion of 
standardized products. 

It is, therefore, foolish and useless to deny the existence of 
outstandingendou'ments of personality, intellect and spirit. This hardly 
needs a discussion. As such we must reckon with all these endowments, 
and to all of them we must give the opportunity to produce dieir 
maximum results. Then we should tiy to take from these results tliat 
which appears to be neccssar>' for the welfare and benelit of society. 

On no account must we close the outlet for such endowments, or 
discourage them by making them equal with regard to lesser abilities. 

In no respect should we shackle such gilts, or hinder them from free 


ffby friftfhng them away and depriving of their fruits the 

r-icc. 

does, of course, recognize the principle of equality in 
(|,e principle of justice among all. It leaves the door 

lor arhioemcnt of pre-eminence through hard work. Then it 
^Ijhshn in 



iJir Muslim society v'alues other than tlie economic. (God 



Surely die noblest among you in the sight of God is the most 

Oodfciinngof pu.'(al-Qudan, 49: 13). 

‘Cod raises up in rank those of you who believe and have been 
^nrnkiiou'ledgc.’fal-Qur’an, 58: 11). 

Hfaldi and children are an ornament of life of the world; but the 
abidiiig things, the deeds of righteousness, are better in thy Lord’s 

ilgfii for reward, and better in hope.' (al-Qur’an, 1 8: 46). 

Fromdus it is apparent that tliere are values other than the merely 
ffODomiconwhich Islam counts, and regards them as the real values. 
Iiuilirough these values that Islam aims at establishing balance in 
jtoffi despite the disparity in the financial resources of the individuals 
iIikIi IS due to the reasonable differences in their struggle and 
(fldottmfnts, and is not a result of adopting the means and methods 
mliibik'd in Islam. 

lilam, (hen, does not prescribe a literal equality' of wealtli, because 
(beacquisition of wealth depends on men’s abilities, which are not 
cDilbnn. Hence absolute justice demands that men’s incomes and 
iptards should also vary, and tliat some have more than others - so 
fctg as human justice is upheld by die provision of equal opportunity 
ixal Thus status or upbringing, origin or race, or any kind of restriction 
vtdi stifles enterprise should not stand in the way of any indivridual. 
jiiKmust also be upheld by the inclusion of other real values in the 
(tdoning and by die freeing of the human mind completely from tlie 
jnesureof the purely economic values, and by the legation of these to 
(bmif and reasonable place. Economic values must not be given an 
mJv high standing, such as they enjoy in tliose human societies 
viifhlack (hf perception of religious values, or which minimize their 
qxranceand assign supreme and fundamental value to wealth alone. 

Islam refuses to give this value to wealth. It disdains to consider life 
ticnnsofainouthful of bread, carnal desires, or a handful of money. 
b((hesame lime it prescribes a competence for every individual. 
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and at times more than a competence. It prefers to providj. 
competence by means of individual property and through u" 

enterprises as are conducive to that kind of economic system 4 ^ 

recognizes priv’ate ownership, in order to remove the fear of (lcsiitu(,f 
on the one hand, and to eliminate the tyranny of the authority 



appropriates the sources of income on the other. At the same iL 
Islam forbids that unbridled luxury which gives the reins to a scramk 
for lucre and carnal desires, and which results in creating gross disparity 
in the standards of living. Islam recognizes the claims of the poof 
upon the wealth of the rich, according to tlieir needs, and tothesame 
extent as is suitable for society; and thus guarantees its equivalence, 
balance and growth. As such Islam does not neglect any of thevariom 
aspects of life, material, intellectual, religious and worldly. It railier 
organizes them all, that they may be related together and thusfurnili 
an ail-embracing unity in which it will be difficult to neglect any one 
of its various harmonious, integral parts, and that this unity may 
harmonize witJi the unity of the great univ^erse, and with that of life, 
and of all mankind. 



IHEstatusof women in society' is neither a new issue nor is it a fully 
settled one. The position of Islam on this issue has been among the 
subjects presented to the Western reader with the least objectivity. This 

paper is intended to provide a brief and authentic exposition of what 
Islam stands for in this regard. The teachings of Islam are based 
fsientially on the Qur’an (God’s revelation) and Hadlth (elaborations 
by the Prophet Muhammad). The Qur’an and Hadilh, properly and 
unbiasedly understood, provide the basic source of authentication for 
an) position or view which is attributed to Islam. 

Tlie paper starts \dth a brief surv'ey of the status of women in the 
pre-Islamic era. It then focuses on these major questions: 

l\Tiat is the position of Islam regarding the status of woman in 
society? How similar or diflerent is that position from ‘the spirit of the 
tuiie’.which was dominant when Islam was iwealed? How would this 
compareuith the ‘rights’ which were finally gained by woman in recent 
decades? 

One major objective of this paper is to provide a fair ev^aluation of 
wbat Islam contributed towards the restoration of woman’s dignity 
andrights. Inordertoachiev'e this objective, it may be useful to review 
bnelly liow women were treated in general in previous civilizations 
and religions, especially those which preceded Islam (pre-610 C.E.).' 

Fart of the information provided here, howev^er, describes that status 


‘ niisfhapicr is taken from the author’s booklet published by the Muslim students’ 
'Wution of the United States and Ckinada, Gary, Indiana, U.S.A. 

I ‘C.l!.’throughout the paper stands for Christian Era (A.D.). 
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of woman as late as the nineteenth century, more than Uvelvc 
after Islam. 



WOMAN IN OTHER CIVILIZATIONS 


Describing the status of a Hindu woman, an authority on the 
slates: 



In India, subjection was a cardinal principle. Day and night mu« 
women be held by their protectors in a state of dependence,sayj 
Manu. The rule of inheritance was agnatic, that is descent traced 
through males to the exclusion of females.*^ 

In Hindu scriptures, the description of a good wife is as follows: a 
woman whose mind, speech and body are kept in subjection, acquirci 
high renowTi in this world, and, in the next, the same abode with her 
husband.’^ 

In Athens, women were not better off than either the Indian or 
the Roman women. 

‘Athenian women were always minors, subject to some male - to 

tlieir father, to their brother, or to some of their male kin.’^ 

Her consent in marriage was not generally thought to be necessary 
and ‘she was obliged to submit to the wishes of her parents, and receive 
from tliem her husband and her lord, even though he were a stranger 
to her.’^ 

A Roman wife was described by an historian as: ‘a babe, a minor,a 
ward, a person incapable of doing or acting anything according to her 
own individual taste, a person continually under the tutelage and 
guardianship of her husband.’^ 

In The Encyclopaedia Britannica, we find a summary of the legal status 
of women in the Roman civilization:^ 


In Roman Law a woman was ev^en in historic times completely 
dependent. If married she and her property passed into the power 
of her husband . . . tJie wife was the purcJiased property of her 
husband and like a slave acquired only for his benefit. A woman 


2. The En<yclopafdia Britannica, 1 Ith cci., 1911, Vol. 28, p. 782. 

3. In Mace, David and Vera, Alarnage: EUist and West, Dolphin Books, Doublcday 
and Co., Inc., N.Y., I960. 

4. /Vilen, L.A., History of Civilization, Vol. 3, p. 444. 

5. Ibid., p. 443. 

6. Ibid., p, 550. 

7. The Encyclopaedia Britanmca, I Ith cd., 191J, op. cit., Vol. 28, p. 782. 
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not 


exercise any civil or public office . . . could not be a 


" m(or, or curator; she could not adopt or be adopted, 

.fiM'Si. surer)i ’ 

;„,,koa'villorcon.rac.. 

(he Scandinavian races women were: 

under the perpetual tutelage, whether married or unmarried. As 
ijtf as the Code of Christian V, at the end of the 1 7th Century, it 
was enacted that if a woman married without the consent of her 
lor he might have, if he wished, administration and usufruct of 
her goods during her life." 

4 ((ording to the English Common Law: 


. all real property which a wife held at the time of a marriage 
became a possession of her husband. He was entitled to the rent 
(ifom (he land and to any profit which might be made from operating 
ihe estate during the joint life of the spouses. As time passed, the 
English courts devised means to forbid a husband’s transferring 
real property ^vithout the consent of his wife, but he still retained 
the right to manage it and to receive the money which it produced. 
.\s to a Nsife’s personal property, the husband’s power was complete. 
Hchadtlie right to spend it as he saw fit.^ 



Onlybyllielaienineteentli century did the situation start to improve. 
By a series of acts starting vvitli the Manded Women’s Property Act in 
iO, amended ill 1882 and 1887, married women achieved the right 
io(i\mpropcrt)'andto enter contracts on a par with spinsters, widows, 
anddimrcees.’'" Aslate as the nineteentli centuiy an authority in ancient 
k Sir Henry Maine, wrote: ‘No society which preseiA’es any tincture 
of Christian institutions is likely to restore to married women the personal 
libtm conferred on them by the Middle Roman Law.’“ 

In his (ssay T/ie Su^Jec/io/i f 1 Pb/ne/i, John Stuart Mill wrote: 


Wf are continually told that civilization and Christianity have 
ffsiored to the woman her just rights. Meanwhile the wife is the 
actual bondservant of her husband; no less so, as far as the legal 
oWigaiiongoes, than slaves commonly so called.'^ 


S. Ibid, p. 783. 

9. Til3igr/opadia.4mnca//a (hucrnational Edition), Vbl. 29, p. 108. 
10 Thf EnQ(lopa«lia Bntannica, 1968, V'ol. 23, p. 624. 

II. Quoicd in Macc, Marriage: East and licst, op. cit., p. 81. 

I? Ibid., pp, 82-83. 




*4 
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Before moving on lo the Q.ur'anic decrees concerning the.status 

woman, a few Biblical decrees may shed more light on the suljjeJ 
thus providing a better basis for an impartial evaluation. In iheMo^a,. 
Law, the wife was betrothed. Explaining this concept, the Encyclopofffy^ 
Biblica states: ‘To betroth a wife to oneself meant simply to acrmjf^ 

possession of lier by pa>mient of the purchase money; the betrothedii 
a gpii for whom the purchase money lias been paid.’’^ From the legal 
point of \dew, the consent of the girl was not necessary for the validation 
of her marriage. ‘The girl’s consent is unneccssaiy and the needforn 
is nowhere suggested in the Law.’’^ 

As to the right of divorce, we read in the Encyclopaedia B\\)\ka:^'\\\f 
woman being man’s property, his right to divorce her follows as a matter 
of course.”^ The right to divorce was held only by man. ‘In the Mosaic 
Law divorce was a privilege of the husband only . . 

The position of the Christian Church until recent centuries seems 
to have been influenced by both the Mosaic Law and by the streams 
of thought that were dominant in its contemporaty cultures. In their 
book. Marriage: East and lies/, David and Vera Mace wrote:” 

Let no one suppose, either, that our Christian heritage is free of 
such slighting judgements. It would be hard to find anywhere a 
collection of more degrading references to the female sex than 
the early Church Fathers provide. Lecky, the famous historian, 
speaks of ‘These fierce incentives which form so conspicuous and 
so grotesque a portion of the writing of the Fathers . . . woman 
was represented as the door of hell, as the mother of all human 
ills. She should be ashamed at the very thought that she is a 
woman. She should liv^e in continual penance on account of (he 
curses she has brought upon the world. She should be ashamed 
of her dress, for it is the memorial of her fall. She should be 
especially ashamed of her beauty, for it is the most potent 
instrument of die devil.’ One of the most scathing of these attacks 
on woman is that of Tertullian: ‘Do you know that you are each 
an Eve? The sentence of God on this sex of yours lives in this 
age: die guilt must of necessity live loo. You are the devil’s gateway: 


13. Encyclopaedia Biblica, 1902, Vol. 3, p. 2942. 

14. Ibid., p. 2942. 

15. Ibid., p. 2947. 

16. The Encyclopaedia Bntannica, I Itli cd., op. oil., p. 782. Il should be noted here 

that such interpretations by religious institutions do not necessarily conform lo what the 

Muslim believes to be the original version of all reveided religions, which is believed to 
be essentially the same throughout histoty. 

17. D. and V. Mace, Marnage: East and West, op. c it., pp. 80-81. 
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.Iff 


the iinst 


'alcrof that forbidden tree; you are the first deserters 


* j persuades him whom the devil 

valiant enough to attack. You destroyed so easily God’s image, 

ui. 

Jl idtothf- Not only did the church affirm the inferior status of 
it deprived her of legal rights she had previously enjoyed. 


account of your desert - that is death - even the Son of 


w 

IP 



lllf" 


(N 1SL'\M 

iidsi of the darkness that engulfed the world, the divine 




echoed in the wide desert of Arabia with a fresh, noble and 
message to humanity:'® ‘O Mankind, keep your duty to your 
hfd who created you from a single soul and from it created its mate 
JihesaPC kind) and from them twain has spread a multitude of men 

^rdwomcn.’(al'Qu’rafhO-'" 

\s(holar who pondered about this verse states: ‘It is believed that 
uif| 5 note.xt,oldornew, that deals with the humanity of the woman 
all aspects in such an amazing brevity, eloquence, depth and 
on^alih' as this divine decree.’^® 

Stressing tliis noble and natural conception, the Qur’an states: 


He (God) it is who did create you from a single soul and there¬ 
from did create his mate, that he might dwell with her (in love) . . . 
lal-Quran, 7:189). 

The Creator of heavens and earth: He has made for you pairs 
from among yourselves. (al-Qur’an, 42: 11). 

And God has given you mates of your own nature, and has given 
toil from your mates, children and grandchildren, and has made 
piotTsionof good things for you. Is it then in vanity that they believe 
and in the grace of God that they disbelieve? (al-Qur’^, 16: 72). 


The rest of this paper outlines die position of Islam regarding the 
staiuiof woman ill society from its various aspects - spiritually, socially, 
tronomically and politically. 


Bayna al-Fiqli \'\a'l-Qanun, 2nd cd., 1966, p. 20. 

19 From if here refers to the kind, i.c. ‘from the same kind, or of like nature, God 
mate.'There is no trace in the Qur’an to a parallel of the Biblical concept that 
bviiatalcdfromoneof Adam’s ribs.’ Sec Yusuf ‘Ali, The Holy Quran, note No. 504. 

W Al-KhQli,Al-Bahi,i\/r/i Urns Qadiyyah al-MaFah, Al-M^ily Al-Islamt, Ministry of 
'»i|^Kuwait,Vol.3,No.27,Junc 9,1967, p. 17. Translated by the writer. 
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'''Oman is 


THE SPIRITUAL ASPECT 

The Qiir'an pro\ndcs clear-cut evidence (hat 

equated with man in the sight of God in terms of hcVri 
responsibilities. The Qur’an states: 

‘Every soul will be (held) in pledge lor its deeds.’ (al-Qur’*' 

38 ). 

It also states: 
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a„ 


in, )4. 


fHt 

jjl acrrpiaHf*' of female infanticide among some 




nfher murder. 

likf any oturr 


Mn forbade this custom, and considered it a 


({0 


‘ . So their Lord accepted their prayers, (saying); I wilJ notsuflff 

to be lost the work of any of you whether male or female. Voy 
proceed one from another . . (al-Qur'an, 3: 195). 

‘AMioev'cr works righteousness, man or woman, and has faith, verily 

to him We gi\^e a new life that is good and pure, and We will bestou 
on such their reward according to the best of their actions.’fal- 
Qur'an, 16: 97; see also 4: 124). 

Woman according to the Qur’an is not blamed for Adam’s first 
mistake. Both were jointly wrong in their disobedience to God, both 
repented, and both were forgiven. (al-Qur’an, 2: 36-37; 7: 20*24). In 
one verse in fact (al-Qur’an, 20: 121), Adam specifically, was blamed. 

In terms of religious obligations, such as the Daily Prayers, Fasting, 
Poor-due and Pilgrimage, woman is no diflerent from wan. In some 
cases, indeed, woman has certain advantages over man. For example, 
the woman is exempted from the daily prayers and from fasting during 
her menstrual periods and forty day's after childbirth. She is also 
exempted of fasting during her pregnancy and when she is nursing 
her baby if there is any threat to her health or her baby's. If the missed 
fasting is obligatory (during the month of Ramadan), she can make 
up for the missed days whenever she can. She docs not have to make 
up for the missed prayers because of one of the above reasons. Women 
used to go to the mosque during the days of the Prophet and thereafter 
attendance at the Friday congregational prayers is optional for them 
while it is mandatory for men (on Friday). 

This is clearly a tender touch of the Islamic teachings for they 
are considerate of the fact that a woman may be nursing her baby or 
caring for him, and thus may be unable to go out to the mosque at 
the time of the prayers. They also take into account the physiological 

and psychological changes associated wdth her natural female 
functions. 


1'*^^* ^. f.,,,alc (infant) buried alive - is questioned, for what 

. 1 , 4 .'iffitudcs of such parents who reject their female 
(lu ‘ '' 

Ik 

•Wkn news is brought to one of them, of (the birth of) a female 
hild) his face darkens and he is filled with inward grief! With 
dianie does he hide himself from his people because of the bad 
oew^ he has had! Shall he retain her on (sufferance) and contempt, 
orbur\'herm(hcdust.^ Ah! What an evil (choice) they decide on?’ 
'al-Qur’an, 16:58-59). 

Far from saving the girl’s life so that she may later suffer injustice 
iiidkqualit); Islam requires kind and just treatment for her. Among 
dif jamgs of the Prophet Muhammad (peace be upon him) in this 
[fpid are the following: 

liliosoever has a daughter and he does not bury her alive, does 
noiinsult her, and does not favour his son over hei; God will enter 
tm into Paradise. (Ibn Hanhal, No. 1957), 

Whsoeversupports two daughters till they mature, he and I will 
(omc in the day of judgement as this (and he pointed with his two 
fingers/. 

similar JVaM deals in like manner with one who supports tw^o 
.iw (Ibn Hanhal, No. 21 04). 

The right of females to seek knowledge is not different from that 
cfinalfi The Prophet Muhammad (peace be upon him) said: ‘Seeking 
Wedge is mandatoiy for every Muslim.’ (Al-BayhacjT). Muslim as 
dhero including both males and females.^' 

Vpliiiiti/e 

Tilt Qur’an clearly indicates that marriage is sharing between the 

i\ Some b$ authentic versions add ‘male and icmalc’. The meaning, however, is 
'’-alfl^Tnologically even as it is consistent with the overall nature of Islamic duties in 
to males and females unless special exemptions are specified. 
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two haJves of the society, and that its objectives, heskic 

human life, are emotionaJ wTiJ-heing and spiritual harmony 
are Io\'e and mercy. 


Among the most unpressive \ erses in tJic Qur'an about rnarrja 

the following: 

tAnd among His signs is this: that He created mates foryi 






yf>u fr 


% 


Of 


yourselves that you may find rest, peace of mind in them, and H* 
ordained benveen you lov e and mercy. Lo, heiein indeed are signs r 
people wdio refleci.’ (al-Qur’an, 30: 21). 

According to Islamic Law, women cannot be forced lomairyanyone 
without their consent. 

Ibn Abbas reported that a girl came to the Messenger of God 
Muhammad (peace be upon him), and she reported that her father 
had forced her to marry without her consent. The Messenger of God 
gave her the choice (between accepting the marriage or invalidating 
it). (Ibn Hanbal, No. 2469). In another version, the girl said: ‘Actually 
I accept this marriage but I wanted to let w^omen know that parents 
have no right (to force a husband on them).’ (Il)n Majah, No. 1873). 

Besides all other provisions for her protection at the time of 
marriage, it w^as specifically decreed that w'oman has the full right to 
her Ma/ir, a marriage gift, w hich is presented to her by her husband 
and is included in the nuptial contract, and that such ownership docs 
not transfer to her father or husband. The concept of A/a/ir in Islam is 
neither an actual or symbolic price lor the woman, as was the casein 
certain cultures, but rather it is a gift symbolizing love and affection. 

The rules for married life in Islam are clear and in harmony with 
upright human nature. In consideration of the physiological and 
psychological make-up of man and woman, both have equal rights 
and claims on one another, except For one responsibility, that of 
leadership. This is a matte^r which is natural in any collective life and 
which is consistent with the nature of man. The Qur’an thus states: 

‘And they (w omen) have rights similar to those (of men) over them, 
and men are' a degree above them.' (al-Qur’an, 2: 228). 

Such degree is Qjwama (maintenance and protection). This refers 
to that natural dilTerence betw^ceri the se.ves which entitles the weaker 
se.x to protection. It implies no superiority or adv'antagc before die 
law. Yet, man s role of leadership in relation to his family does not 
me*an the husband s dictatorship ovci* his wife. Islam emphasizes the 


,v()Man in 
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Tilt 


pking counsel and mutual agreement in family 
gives us an example: 




li 


{fiiishand and wife) desire to wean the child by mutual 
lf‘^‘'|l(^|-j^rj(.onsiiltation, there is no blame on them ...’ (al- 


(j^bovc her basic rights as a wife comes the right which is 
^(.Quran and is strongly recommended by the Prophet 
hiai)-treatment and companionship. 

jjiiiconsort with them in kindness, for if you hate them it may 
(hat pu hate a thing wherein God has placed much 
jal-Qur’an, 4:19). 

pj^jpl,e( Muhammad (peace be upon him) said: 

pifbcsiof you is the best to his family and I am the best among 
\Dii to niy family. 

pif most perfect believers are the best in conduct and die best of 
\t)uare those who are best to their wives. (Ibn Hanbal, No. 7396). 
Behold, many women came to Muhammad’s wiv es complaining 
ajainst their husbands (because they beat them)... those (husbands) 
iif not the best of you. 


.\5 the woman’s right to decide about her marriage is recognized, so 
^ikrnghttoseekanend for an unsuccessful marriage is recognized, 
lopiwidc for die stability of tlie family, however, and in order to protect 
ifoflia hast)'decision under temporaiy emotional stress, certain steps 
ditaiting periods should be obseived by men and women seeking 
tef.Coiisideringtlierclati\'cly more emotional nature of women, a 
jaltrason for asking for divorce should be brought before the judge, 
litilioman, however, the woman can divorce her husband without 
wning to die court, if the nuptial contract allows that. 

.Ik.'pfcilicaily, some aspects of Islamic Law concerning marriage 
fiddnorcf are interesting and are worthy of separate treatment. 

??l(tsiffirifnliosayhcre that polygamy c.xistcd in almost all nations and was even 
orodb) Judaism and Christiaiiity until recent centuries. I'hc Qur’an is the only 
wWsmpfiirfibtc.xplicitJy limited polygamy and discouraged its practice by various 
njaoootoiii One mason for not categorically forbidding polygamy is that in dillerent 
BBlddtrfni times, there may exist individual or social exigencies wliich make polygamy 
ttandciion than either divorce ora hypocritical pretence of morality. 
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When the continuation of the marriage relationship is 


for any reason, men are still taught to seek a gracious end 
Tlie Qiir’an states about such cases: 

‘When you di\^orce women, and tliey reach their prcscrihej 
then retain them in kindness and retain them not foriniim, 

so|L 

you transgress (the limits).’ (al-Qur’an, 2: 231). (See alsoal-Q^ ’ 
2: 229, and 33: 49). 


(c) As a mother 

Islam considers kindness to parents next to the worship of Qfjj 
‘Your Lord has decreed that you worship none save Him, andthai 
you be kind to your parents . . .’ (al-Qur’an, 17: 23). 

Moreover, the Qur’an has a special recommendation for the good 
treatment of mothers: 

‘And We have enjoined upon man (to be good) to his parents: his 
mother bears him in weakness upon weakness . . .’ (al-Q.ur’an,3l: 
14). (See also al-Qur’an, 46: 15; 29: 8). 

A man came to Muhammad (peace be upon him) asking, ‘0 
Messenger of God, who among the people is the most worthy of 
my good company?* The Prophet (peace be upon him) said, ‘Your 
mother.’ The man said, ‘Then who else?’ The Prophet (peace be 
upon him) said, ‘Your mother.’ The man said, ‘Then who else?’ 
The Prophet (peace be upon him) said, ‘Your mother.’The man 
said, ‘Then who else?’ Only then did the Prophet (j^eace be upon 
him) say, ‘Your father.’ (.AJ-Bukharl and Muslim). 

A famous saying of tlie Prophet is ‘Paradise is at the feet of mothers.’ 
(in Al-Nasa’i, Ibn Majah, Ibn Hanbal). 

‘It is the generous (in character) who is good to women, and it is 
the wicked who insults them.’ 


THE ECONOMIC ASPECT 

Islam decreed a right of which woman was deprived both before Islam 
and after it (even as late as this century),'^ the right of independent 


23. For example, it was not until 1938 iliat the I'Veiu'li Law was amended so as to 
recognize the eligibility ol women to contract. A married woman, however, was siill 
rcfjuired to secure her husband s p(*rmission belore she could dispense with her private 
property. Sec for example Al-Siba‘J, op, cit., pp. 31-37. 
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F 


Vffordlng^^’ IslannV Law, woman’s right to her money, real 


is fully acknowledged. This right underg 

.1 ihrr she is single or married. She retains her full rights 

... .V. • 


oes 

to 




or lease any or all her properties. It is nowhere 


^ <rll 

(liniht' Law that a woman is a minor simply because she is a 
^ i < also noteworthy that such right applies to her properties 

j^niarna.?P 


0 


as well as to whatever she acquires thereafter. 

,jlj^^,g 3 r(j(o the woman’s right to seek employment, it should be 
/jfirsttliat Islam regards her role in society as a mother and a wife 
(jjf most sacred and essential one. Neither maids nor babysitters 
possibly take the mother’s place as the educator of an upright, 
iplfx-frec, and carefully-rcared child. Such a noble and vital role, 
j),cl) largely shapes the future of nations, cannot be regarded as 

However, there is no decree in Islam which forbids woman from 
j^flangeniplopncnt whenever there is a necessity for it, especially in 
positions which fit her nature and in which society needs her most. 
Samples of these professions are nursing, teaching (especially for 
diildren), and medicine. Moreover, there is no restriction on benefitting 
ftoni woman’s exceptional talent in any field. Even for the position of 
ajudge, there may be a tendency to doubt the woman’s fitness for the 
post due to her more emotional nature, we find early Muslim scholars 
such as Abu Hanifah and al-Tabarl holding there is nothing wrong 
Mihii. In addition, Islam restored to woman the right of inheritance 
10 ionif cultures. Her share is completely hers and no one can make 
anvdaimon it, including her father and her husband. 

Tomen(or the family) belongs a sliare of that which parents and 
Otar kindred leave, and to women a share of that which parents and 
nearbndred leave, whether it be a little or much - a determinate 
ihare.‘(al-Qur’an, 4: 7). 

Her share in most cases is one-half of the man’s share, with no 
implication that she is worth half a man! It would seem grossly 
BMMisistent after the ovenvhclming evidence of woman’s equitable 
treatment in Islam, which was discussed in the preceding pages, to 
nuke such an inference, fhis variation in inheritance rights is only 
ronsisientwitluhe variations in financial responsibilities of man and 
fcomanaccordingtoihe Islamic Law. Man in Islam is fully responsible 
fcrthe maintenance of his wife, his children, and in some cases of his 
needyrclatiws, especially the females. This responsibility is neither 
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waix’cd nor reduced because of his wife's wealth or liccan 
access to any personal income gained from work, rrn, 
other legal means. 

■ * 

Woman, on the other hand, is far more seeiire ^^wnrially^j . 
less burdened with any claims on her possessions. HerpossrsMons/*'^ 
marriage do not transfer to her husband and she even keeps her 
name. She has no obligation to spend on her family ou( of, 


properties or out of her income after marriage. She is nuiilcd 


nmhHfrr 


Mahr which she takes from her husband at the time of 
she is divorced, she may get an alimony from her e.x-hushand 

examination of the inheritance law within the overall frajij. 
work of the Islamic Law reveals, not only justice, hut also an abundajjf. 

of compassion for woman. 


THE POLITICAL ASPECT 

Any fair investigation of the teachings of Islam or into the histon of 
Islamic civilization will surely find clear evndence of woman’s equality 
with man in what we call today ‘political rights’. 

This includes the right of election as well as the nomination to 
political offices. It also includes woman’s right to participate in public 
afiairs. Both in the Qiir’an and in Islamic history we find examples of 
women who participated in serious discussions and argued even uiih 
the Prophet himself (see al-Qur’an, 58: I; and 60; 10-12). 

During the Caliphate of ‘Umar ibn al-Khattab, a woman argued 
with him in tiie mosque, proved her point, and caused him todedare 
in the presence of people: ‘A woman is right and ‘Umar is wrong.* 
Although not mentioned in the Qur'an, one Hadlthof theProphei 
is interpreted to make woman ineligible for the position of head of 
state. The HadJth referred to is roughly translated: ‘A people will not 
prosper if they let a woman be their leader/ This limitation, however, 
has nothing to do with the dignity of woman or with her rights, his 
rather, related to the natural differences in the biological and 
psychological make-up of men and women. 

According to Islam, the head of the stale is no mere figurehead. He 
leads people in the prayers, especially on Fridays and festivities; he is 
continuously engaged in the process of decision making pertaining to 


24. lor a f'ood discussion of this point, also of the acrc/)fanrc of women’s wiinfss 
acrording lo /sJarnir l^w, srr Abd ai-AlT, thmnwdah, Islam in Focus, pp. IJ 7-118, and 

.Mu-siaHi, /// MaFah Bayn al-Fiqh waU-Qanun (in Arabic). 
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(.ll.l,<.,ngof his people. This demanding position, or 
as the C’onimandcr of the Army, is generally 
ith the pl)ysit>l<\?i^<^J and psychological make-up of 
.d It h a medical fact that during their monthly periods 





(heir pregnancies, women undergo various physiological 

changes may occur during an 

Mtuation, thus alfecting her decision. The excessive strain 
*^^hf 5 fprnods has other effects as well. Moreover, some decisions 
^ i^^^ximumof rationality and a minimum of emotionality - a 
rtiifnt'vhirh may not coincide with the instinctive nature of 

bm in modern limes, and in the most developed countries, it is 
-jf 10 find a woman in the position of a head of state acting as 
poirtlunafigurcheiid, a woman commander of the armed services, 
rffwn a proportionate number of women representatives in 
puiiaments, or similar bodies. One cannot possibly ascribe this to 
jiifbvardncss of various nations or to any constitutional limitation 
((muman’s right to be in such a position as a head of state or as a 
Bonberof the parliament. It is more logical to e.xplain the present 
qiiiatioinn terms of natural and indisputable differences between 
Ba!iand\voman,adifierence which does not imply any ‘supremacy’ 
(foQfOM'r the other. The difference implies rather the ‘complementary’ 
nteof both the se.xes in life. 



CO.\*CLl$IO.\ 

Ibf first part of this paper deals briefly with the position of various 
.fli^ns and cultures on the issue under investigation. Part of this 
cpjjitione.\tends to cover the general trend as late as the nineteenth 
mi),nearly 1300 years after the Qur’an set fortli die Islamic teachings. 
In the second part of the paper, the status of women in Islam is 
1. Emphasis in this part is placed on the original and 
ziilifntjc sources of Islam. This represents the standard according to 
»iirlidegree of adherence of Muslims can be judged. It is also a fact 
ijtduringsomeof our moments of decline, such teachings were not 
snith adheredtoby many people who professed to be Muslims. 

Sndi detiations were unfairly exaggerated by some writers, and 
ienorsiof these were superficially taken to represent the teachings 
ii<ian) to the Western reader without taking the trouble to make any 
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origins.! siiH unbisscci stucJy of the ciuthcntic sources of thcsci^ 
Ev'cn with such dev'iations three facts are worth mentionin 

O’ 




I. The history of Muslims is rich with women of 
achicv'cments in all walks of life from as early as the srv ' 

centuiy 

2, It is impossible for anyone to justify any mistreatment of wom^ 
by any decree of rule embodied in the Islamic Law, nor couij 
anyone dare to cancel, reduce or distort the clear-cut legal righ„ 
of women given in Islamic Law. 

3. Throughout history, the reputation, chastity and maternalrolf 

of Muslim women were objects of admiration by impartuj 
obseiA^ers. 

It is also worthwiiiie to state tliat the status which women reached 
during the present era was not achiev'ed due to the kindness of men or 
due to natural progress. It was rather achieved through a long struggle 
and sacrifice on woman’s part and only when society needed her 
contribution and work, more especially during the two world wars, 
and due to the escalation of technoiogjeal change. 

In the case of Islam such compassionate and dignified status was 
decreed, not because it reflects the environment of tlie seventh ccntui); 
nor under the threat or pressure of vv'onien and their organization, 
but rather because of its intrinsic truthfulness. 

If this indicates anything, it vv'ould demonstrate the divine origin 
of the Qur’an and the truthfulness of the message of Islam, which, 
unlike human philosophies and ideologies, was far from proceeding 
from its human envit'onment, a message which established such humane 
principles as neither grew obsolete during the course of time and after 
these many centuries, nor can become obsolete in the future. After all, 
this is the message of the All-Wise and All-Knowing God whose wisdom 
and knowledge arc far beyond the ultimate in human thought and 
progress. 


25. See, for example, iVadvi, A. Sulaiinan, Ilerou Deeds of Muslim Womm, Islaniif 

Publicatiotts Ltd., Lahore, Pakistan. Siddujui, l ibr/iefi m Islam, Institute of kslamir Culture, 
Lahore, Pakistan, 1959. 
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UTFH certain people it has become a sort of fashion to somehow 
identify Islam with one or the other system of life in vogue at the time. 
Soat this time also there are people who say that Islam is a democracy, 
and by tliis they mean to imply that there is no difference between 
hlamand the democracy as in vogue in the West. Some others suggest 
that Communism is but the latest and revised version of Islam and it is 
in the fitness of things that Muslims imitate the Communist experiment 
of Sonet Russia. Still some others whisper that Islam has the elements 
of dictatorship in it and we should revive the cult of ‘obedience to the 
.k7’(the leader). All these people, in their misinformed and misguided 
zeal to ser\’e what they hold to be the cause of Islam, are always at 
great pains to prove that Islam contains within itself the elements of 
allt}pcsof contemporary social and political thought and action. 
Most of die people who indulge in this prattle have no clear idea of 
the Islamic way of life. They have never made nor try to make a 
s}’S(cmatic study of the Islamic political order - the place and nature 
of democracy, social justice, and equality in it. Instead they behave 
like the proverbial blind men who gave altogether contradictory 
descriptions of an elephant because one had been able to touch only 
Its tail, the other its legs, the third its belly and the fourth its ears only. 
Or perhaps they look upon Islam as an orphan whose sole hope for 
sur^^\•al lies in winning the patronage and the sheltering care of some 


* Thiichaplcr is taken from the author’s Islamic Law and Constitution. It was originally 
pttstmed as a paper before a gathering ol graduate and undergraduate students of the 
Punjab University, I>ahore, in October 1939 - Editor. 
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dominant creed. That is why some people have her 
apologies on Islam’s behalf. As a matter of fact, this witud" 
irom an inferiority complex, from the belief that we as 
earn no honour or respect unless we are able to show that ou! 
resembles the modern creeds and it is in agreement with nioMuf"'" 
contemporary ideologies. These people have done a great dissen! ' 
to Islam; they have reduced the political theory of Islam to a 
a hotchpotch. They have turned Islam into a juggler’s bag om 
which can be produced anything that holds a demand! Such is 
intellectual plight in which we are engulfed. Perhaps it isarcsuItQf 
this soriw state of affairs that some people have even begun to say 
that Islam lias no political or economic system of its own andanyoHing 
can fit into its scheme. 

In these circumstances it has become essential that a careful study of 
die political dieors' of Islam should be made in a scientific way, with a 
\dew to grasp its real meaning, nature, purpose and significance. Such a 
systematic study alone can put an end to this confusion of thought and 
silence those who out of ignorance proclaim that there is noiliing like 
Islamic political theory, Islamic social order and Islamic culture. I hope 
it wall also bring to the world groping in darkness the light that it urgently 
needs, aldiougli it is not yet completely conscious of such a need. 


II 

FUNDAMENTALS OF ISLAM 

It should be clearly understood in the very beginning that Islam is not 
a jumble of unrelated ideas and incoherent modes of conduct. It is 
rather a well-ordered system, a consistent whole, resting on a definite 
set of clear-cut postulates. Its major tenets as well as detailed rules of 
conduct are all deriv^cd from and logically connected widi its ba.sic 
principles. All the rules and regulations tJiat Islam has laid down for 
the different spheres of human life are in tlieir essence and spirit a 
reflection, an extension and corollary of its first principles. The various 
phases of Islamic life and activir>' flow from these fundamental postulates 
exactly as the plant sprouts forth from its seed. And just as even tiiough 
the tree may spread in all directions, iiif its leaves and brandies remain 
firmly attacheef to iJie roots and derive sustenance from tiicinandit 
is always tJie seed and the root which determine the nature and form 
of tlic tree, similar is the case with Islam. Its entire scheme of life 
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its basic postulates. Therefore whatever aspect of the 

1^'^ k 10the fuuciamcntal principles. Then atid then alone he 
^allvcorrect and satisfactor)' understanding of the ideology 
... Injunctions and a real appreciation of its spirit and nature. 


lUf- 


\IISSI0N OF THE PROPHETS 


^ion of a prophet is to propagate Islam, disseminate the 

^ uf ;\llah and establish the divine guidance in this world of 
fi, and hones. This was the mission of all the divinely-inspired 
^ who appeared in succession ever since man s habitation on 
A up to the advent of Muhammad (peace be upon him). In fact 

jjifiniisionof all the prophets was one and the same — tlie preaching 
j Islam. Md the Prophet Muhammad (peace be upon him) was the 
(if their line. With him prophethood came to an end and to him 
eroded the final code of human guidance in all its completeness. 

tStheproplicisconveyed to mankind the guidance which was revealed 
aihtniandasked it to acknowledge die absolute sovereignty of God 
render unalloyed obedience to Him. This was the mission which 
uchoneof the prophets was assigned to perform. 

Aifirsisighi this mission appears to be vei*y simple and innocuous. 
E-dyoii probe a little deeper and c.xamine the full significance and 
IfjKal and practical implications of Divine Sovereignty and the 
o)!Ktptof Trfd (the Unity of Godhead), you will soon realize that 
if maucr is not so simple as it appears on the surface, and that there 
liibibesonielliing revolutionary in a doctrine which roused such bitter 
(pition and sustained hostility on the part of the non-believers. 
Ilk strikes us most in the long histoiy of the prophets is that whenever 
lioe sell ants of God proclaimed that ‘There is no i/a/i (object of 
^onliipi except Allah’, all the forces of e\dl made common cause to 
(tallenge them. If it were merely to call to bow down in the places of 
wJup before one God with perfect freedom outside these sacred 
10owe allegiance to and carry' out the will of the powers that 
kitHoiild have been the height of folly on the part of the ruling 
ikes(0suppress the religious liberties of its loyal subjects for a minor 
Esfterwhich had no bearing on their attitude tow'ards the established 
peniniciK. Let us therefore tiy to e.xplore the real point of dispute 
tffHfen the Prophets and their opponents. 

llifrc are many verses of the Qur’an which make it absolutely 
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dear that the non-believers and polytheists too, who oppQj 
Prophets, did not deny die existence of God, nor that He was 
Creator of heavens and earth and man, nor that the whole mccha 

of nature operated in accordance with His commands, nori^. 
He who pours down the rain, drives the winds and controls the 
the moon, the earth, and ever\'thing else. Says the Qur’an: 

‘Sa)' to whom (belongs) the earth and whoso is in it, if you|^j 
knowledge? They will say, to Allah. Say: Will you not thf! 

remember? Say: W ho is Lord of the se\'en heavens, and Lord of 

the tremendous Throne? They will say, to .Allah (all that bclorigjj 

Say: Will you not then keep dun* (to Him)? Say: In whose handsu 

the dominion over all things and He protects, while against Him 
there is no protection, if you ha\*e knowledge? They will say, m 
.Allah (all that belongs). Say: How then are you bewitched?'‘Aidif 
you were to ask them: W ho created the heavens and the earth,and 
constrained the sun and the moon (to their appointed task)?Thcj’ 
would sav: .Allah. How th<*n are they turned away? ... .And if ynu 
were to ask tlicm: who causes water to come down from the sky 
and therewith revives the earth after its death? 1 hey verily would 

say: .Allah.’-’ 

And if you asked the m who created them, they will surely sai: 
.Allah. How the n are‘ the \ turned away.'^ 

These verses make- it abundanii)' clear that the dispute was not about 
the e'xiste nce* of Cod or His being the CreatfJi* and Lejrd ofheavensand 
cartii. .'Vll men acknowle'dged tiiese* ti ntlis. Hence tlicre* was nocjuesiion 
of there being any dispute- on what was already achniited on all hands, 
fhe question arises, then what was it liiai gave rise to the tremendous 
e)pposition that e‘\ erv' prophet wlihejul any e.xcepiiein had to face when 
he made' this c;ill.^ The' (Qur'an states that the- whole dispute cenued 
round the uncompre)mising demand of the prophets that the non* 
be'lie've'i's should re-e eygnize' as thc-ir rabh tl^)rd) and ilah (Master and Law¬ 
giver) also the veiw Being whom they- acknowledged as their Creator 
and that they should assign this pe^silion to none else. But the people 
were not prepared to accept this demand of the prophets. 

Let us now try to find out the rcid cause of this refusal and what the 


mean, l•■..rthcrmorc, why did the prophets insist 

/ I ^lonc should be recognized and acknowledged as ilah and 

jivdidd^ range itself against them upon this 

jT \vord ilah stands for ma'bud (i.c. the object of worship) 

itself is derived from the word 'abd. meaning a serv-ant or 

V|/ji in •' ^ • r* 

The relationship which c.xists between man and God is that of 

worshipped’. Man is to offer 'ibddah to God and 

'JiliitttfHii'flM. 

^ 'hiali does not merely mean ritual or any spccilic form of 
It means a life of continuous scnicc and unremitting obedience 
Ltfiflifeofaslaw in relation to his Lord. To wait upon a person in 
w bow down one’s head in acknowledgement of his elevated 
.jQOn, 10e.Kcrt oneself in obedience to his commands, to carry^ out 
Lortlersaiid cheerfully submit to all the toil and discipline involved 
i^tD. 10humble oneself in die presence of the master, to offer what 
jftjfflunds. to obey what he commands, to set one's face steadily 
,jj£5iihf causes of his displeasure, and to sacrifice e\ en one's life 
»»jfli5uchb his pleasure-these are the real implications of the term 
^iiiworshiporsenicc) and a man’s tnic Ma'bud{Object of w orship) 
ll^^hoInhf worships in this manner. 

.Wi'hat is the meaning of the word rabb? In .Arabic it literally 
BoaConcuho nourishes and sustains and regulates and perfects', 
ht the moral consciousness of man rcquiivs that one who nourishes, 
jtesi^andproudes for us has a superior claim on our allegiance, the 
isaho used in the sense of master or ow ner. For this ri-ason 
if.hbicequivalent Ibr the owner of property is rabb al-mdl and for 
kmt(iKihousc, rabbal-ddr. A pci'son's rabb is one w hom he looks 
^ishisnourisher and patron; from whom he e.xpects favour and 
i^ns; to whom he looks for honour, advancement and peace; 
vtasedispleasure he considers to be prejudicial to his life and 
whom he declares to be his Lord and master; and lastly, 
»tcaihe follows and obc\'s.* 

ivttpinginriew the real meaning of these two words ilah and rabb 
toabt easily found who it is that may rightfully claim to be man’s 
SitalMandwhocan, therefore, demand that he should be served, 
if.tdandworshipped. Trees, stones, rivers, animals, the sun, the moon 


1 . 

•> 

3 . 


al-Qur'an, ‘>3; 84-89 
Ibid., 29: 61,63. 
Ibid., 43: 87. 


t Fndtia&ddiscussioncAcr the meaning and concept of Udh and rabb sec: .Atm’l 
(ysn /J Char Bmya(R IsUlahm Tour basic ternw of the (Qur’an), Lahore. 
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and the stars, none of tlieni can venture to lay claim to thi 
relation to man. It is only man who can, and does, claim 


On 


'fi 


relation to liis fellow-beings. The desire for 




godhoodcantaL 

only in man’s mind. It is only man’s excessive lust for power andd 
for exploitation that prompts him to project himself on other 
as a god and extract tJieir obedience; force them to bow do\sTi h 
him in reverential awe, and make them instruments of his self 

aggrandisement. The pleasure of posing as a god is more cndiantj,|^ 

and appealing than an^Tliing else diat man has yet been able todiscenw 

Whoever possesses power or wealth or cleverness or any other superior 
faculty, dcv^elops a strong inclination to outstep his natural and propef 
limits, to extend his area of influence and thrust his godhood upon 
such of his fellow men as are comparatively feeble, poor, weak-minded 

or deficient in any manner. 

Such aspirants to godhood are of two kinds and accordingly thc)- 
adopt two different lines of action. There is a type of people who are 
comparatively bold or who possess adequate means of forcing iheli 
claim on those over whom they wield power and who consequenily 
make a direct claim to godhood. For instance, there was Pharaoh who 
was so intoxicated with power and so proud of his empire that he 
proclaimed to the inhabitants of Egypt: 'Am rabbukum al-a'la'(\ m 
your highest Lord) and \Ma "alimtu lakum rriin ilahin ghayfi'{\ 
know of any other ilah for you but myself). When Prophei Moses 
approached him with a demand for the liberation of his people and 
told him that he too should surrender himself to the Lord of the 
Universe, Pharaoh replied that since he had the power to cast him 
into prison, Moses should rather acknowledge him as Similarly, 
there was another king wlio had an argument wdth Prophet Abraham. 
Ponder carefully over ilie words in which the Qjur’an has narrated this 
episode. It say^s: 

‘Are you not aware of that king who had an argument with 
Abrahaiti about his Lord because Allah had given him the kingdom? 
VX^hen Abraliani said: Aly Lord is He who gives life and death, he 
answered: I give life and cause death. Abraiiam said: yViiaii causes 
the sun to lisc in the Last' cause it^ then, to rise in the West, Then 
was the disbeliever con founded. 


5. ai-Qur an, 26: 29; 28: 38; 79: 24. 

6. Ibid., 2: 258. 
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.ihe unbelieving king confounded? Not because he denied 

of God. He did believe that God was the ruler of the 
He alone made the sun rise and set. The question at 

dominion over the sun and the moon and the universe 
Ihc allegionce of the people; not that who should be regarded as 
die forces of nature, but that who should have the right to claim 
He did not put forth the claim that he was Allah; 
ally demanded was that no objection should be cast over 

ylyicncssof his authority over his subjects. His authority as the 
jjffshould not be challenged. This claim was based on the fact that 
lidij ihf reins of government: he could do whatever he liked with 
(jiepmpfrtyorthelivesof his people: he had absolute power to punish 
subjects with deatli or to spare them. He, therefore, demanded 
unAbraham that the latter should recognize him as his master, serve 
y and do his bidding. But when Abraham declared that he would 
ser\’e and accept no one but the Lord of the Universe, the king 
bewildered and shocked and did not know how to bring such a 
KHon under his control. 

This claim to godhood which Pharaoh and Nimrod had put forth 

no means peculiar to them. Rulers all over the world in ages 
nastandpresem have advanced such claims. In Iran the words Kliudd 
yto) and (Lord) were commonly employed in relation 

loikhng, and all the ceremonies indicative of serxdlity were performed 
Wore him, in spite of the fact that no Iranian looked upon the king as 
ihflotdof the universe, that is to say God, nor did the king represent 
lnwlf assudr. Similarly, the ruling dynasties in India claimed descent 
6 wnihe gods; the solar and lunar dynasties are well known down to 
iliisday. The rajfl was called an-ddta (the proxdder of sustenance) and 
jKOple prostrated themselves before him although they never 
(KOgnized him as such. Much the same was, and still is, the state of 
ifaifs in all other countries. 

H'ordssynonymous with ildh and rabb are still used in direct reference 
(onilers of many places. Even where this is not customary, the attitude 
dkpeople towards their rulers is similar to what is implied by these 
tuowords. It is not necessary for a man who claims godhood that he 
ikldopenly dedare himself to be an ildh or rabb. All persons who 
armungualified dominion over a group of men, who impose their 
wHuponothers, who make them theii' instruments and seek to control 
ilifirdeitinies in the same manner as Pharaoh and Nimrod did in the 
W)'of (heir pow'er, are essentially claimants to godhood, though 
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the claim 
and obey 

word of mouth. ^ 

In contrast to these people who directly seek recognition of ih 
godhood there is anotlier Upe of men who do not possess the ncccssa ^ 
means or strength to get themselves accepted as Hah ox rabk Buttheyarf 
resourceful and cunning enough to cast a spell over the mincls and beam 
of the common people. By die use of sinister methods, they invest some 
spirit, god, idol, tomb, plant, or tree wnth the character of //a/j and dupe 
the common people successfully into believing tliat tliese objects are 
capable of doing them harm and bringing them good; that they can 
provide for their needs, answer their prayers and afford them slicker 
and protection from evils which beset them all around. They tell them 
in effect: Tf you do not seek their pleasure and approv'al, they will involve 
you in famines, epidemics and afflictions. But if you approach them in 
the proper way and solicit their help they will come to your aid. Wc 
know die methods by which they can be propitiated and their pleasure 
can be secured. We alone can show you the means of access to these 
deities. Therefore, acknowledge our superiority, seek our pleasure and 
entrust to our charge your life, wealth and honour.’ Many stupid persons 
are caught in this trap and thus, under cover of fal.se gods, is established 
the godhood and supremacy of priests and shrine-keepers. 

There are some others belonging to the same category'who employ 
the arts of soothsaying, astrology, fortune-telling, charms, incantations, 
etc. There are yet others vv'ho, while owing allegiance to God, also 
assert that one cannot gain direct access to God. They claim tliat they 
arc the intermediaries through whom one should approach His 
threshold; that all ceremonials should be performed through their 
mediation; and that all religious rites from one’s birth to death can be 
performed onlv' at their hands. There are still others who proclaim 
ihcniselves to be the bearers of the Book of God and yet they 
deliberately keep the common people ignorant of its meaning and 
contents. Conslituliiig ihemselv'es into mouthpieces of God, they start 
dictating to others what is lawful (Jialat) and what is unlawful (ham). 
In this way their word becomes law and they' force people to obey 
their own commands instead of those of God. This is the source of 
Bi abmanism and Papacy wbicli has appeared under various names 
and in div'^eise fbi ms in all parts of the world from time immemorial 
down to the present day, and in consequence of which certain knnilies, 


may be tacit, veiled and unexpressed. And those whos 

them, admit their godhood even if thev Hn nn. 
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J lassesimposed their will and authority^ over large masses 

/\j women. 

, (0 look at tlie matter from this angle, you will find that 
tf qI* all evil and mischief in the world is the domination of man 

licit direct or indirect. This was the origin of all the troubles of 
^(1 e\en to this day it remains the main cause of all the 
and vices which have brought untold misery^ on the teeming 
^ jy GoAof course, knows all the secrets of human nature. But 
^‘yjljjjfdiisobscn'ation has also been confirmed and brc:>ught home 
by the experiences of thousands of years tliat man cannot 
PgUp someone or other as his ‘god’, ilah and rabb, and looking 
iqIudi for help and guidance in tiie complex and baffiing affairs of 
^Ijj'fandobcying his commands. Tliis fact has been established beyond 
jion by the historical e.xpcrience of mankind tiiat if you do not 
jjfidn God, some artificial god will take His place in your thinking 
j|)flia\iour. It is even possible that instead of one real God, a number 
(/|iil 5 e§ods,i/fl 7 waiid wMjmay impose themselv'es upon you. 

Ewii today man is enchained in the slavery of many a false god. 
tljvlifbcin Russia or iAnierica, Italy or Yugoslavia, England or China, 

* I 

jKifjenerally under the spell of some party; some ruler, some leader 
tfpoup. some money-magnate or the like in such a manner diat man’s 
(flcmilorerman, man’s worship of man, man’s siii'v’eiiJance of man 
(tfiiinufunabated. Modern man has discarded nature-worship, but 
iBitorslup he still does. In fact, wdierever you turn your eyes, you 
iillincitliaionenationdominates another, one class holds anotlier in 
silijtcuon, or a political party' having gained complete ascendancy; 
aubtlutesitselfas the arbiter of men’s destiny; or again in some places 
ididaiorconcentrates in his hands all power and influence setting 
Wf up as the lord and master of the people. Nowhere has man 
IttnaWe to do without an ilah\ 

Wkare the consequences of this domination of man by man, of 
fciitopibyiTiantoplay the role of divinity? The same that would 
ikfroni a mean and incompetent person being appointed a police 
ctnmiaioncr or some ignorant and narrow-minded politician being 
SiliKltothe rank of a prime minister. For one thing, the effect of 
^ 4 )od is so intoxicating that one who tastes this powerful drink can 
if'ttleephimself under control. Even assuming that such self-control 
the vast knowledge, the keen insight, the unquestioned 
y and perfect disinterestedness which are required for 











reach of man. Thai is why tyranny, despotism, uii^niper^cc,uni^^ 
exploitation, and inequality reign supreme^ whcncxer niSn’s caw 

iordsnip and doniinaric?n il^iyydh and TdbuBrya}^^^ 
established. The human soul is inc\itably deprived of its 

freedom; and man's mind and hean arid his inborn fatuliics ji,- 

-sr. 


bjccied 




tnily^ 


ihc Holy Prophet observe: 




hun 





\viih 2 pliable nact: 

then ih<r de\rili came and conirKed to lead ihcrri astray fromibc: 
'aiih and ororribited for them what I had made lawful lor then. 

.\s I r*av'c indicaied abov e, this Ts thc sole cause ot all ihc iriseas 
r^nd ronriict^ from \4h:ch man has suffered during the longcou«a 

i This b th.e real impcdimcr.i lo his progress, lbsslit 

vv ha^ eaieTi Tnto tr»e v*it a i > o* ^^nrioml, inieilccnidjt 
liT.d economic iZic. oc^iroying a!! the xaiucs whren aione rraxe 

hurn^T- anc aim o:T #om ar!im.i.>. So h was in ihcrercoic 

\ ii b tod—VI The «..r;ly remeUy lArihts^rcadnilmaladyHo. ^ 
iidt..'riori ar.o r<m»Lini i —ia man of .iU TTi^iSTcr> .noin meowS 

by of Cxoci hb ^Ic master .indlom 

-nd i i-< fc c N.axarior except thi^breveni!^ 

wer<* to become .*riiri>T .mo ..ereric he u^^Jd norlbeabicroslakp. 

hirsiselff free *>!' ..-i ZJ.ev<= d^is> icLbi . 

\s..N ii,<r r.id.i.- cfTencd ihom time to dme w (he 

Prvrph^gy in the .he •>: 7iit\. They ^:rncd ar the dcir.dBiioacc 

^ ^uprerTi.ii n' o*aer r...*r*. l^nc. ir re.ti mi^MOn wa^ rt> deirverra* 

iVom this iiijuiviic e, liiiN Maverv ct1 mb tyranny oi nnnc^.e 

mar., .^r.vi tiib expit>:i.,:iv#n of thc^^* ..k by ti.estring Thch'objcavA 
to *zhrxssT bade into ihcir proper Hm 2 T^.jh«fie who hud ovc**-sicppfli 
iheir. .iiid TO mrse to the proper :c*v e. those who*^id been foxed^ts 
from ii. Th cy endc-vt^vired to evolve social organization based © 
^ijrn.ii.y‘qi.rrd5sicy’m A\'hrch man should t>e iiertircr the slave northerasie 


oi r*Ts fi Tiv^w“bemgs .“liid m waich .**i .i^e— -^houl^d beconlc meservsis 

of ox^e rea! Lord. T.^e .message of -U th;e Prophets that came imoihc 

world vv-iS lire same, a.tmrlv: 


7 . (^iasf. 



« ^.pj^l^'wiui Xdaris^d; this is exactly^ what Hud declared; 
^ ^;^cbVsi^e truS the same message, and the 

arid cbnlinn?d^' Moses, Jesiis and by the 

f^\(dainS^^<^l>^ upon theiriaU). The last of the Prophets, 

^£ 3 ^ .'God? ij^g ai5i peace b^^on him) said: 

* 

^inoJhVa''^en ind there is iTri God .-Mlah, the One, the 

;V)bteL6rdof the Heavens and ine^erirth and ail that is between 
is .Mhn who created the heavens and the eanh in six 



fr.ibrnsat Hiiri^lf upon the Throif^^’He Covers the night with 
i)fcrs\^t:cHisin hasie to follow rind has made the sun and the 




> 


sxcrdfesSssubsemerilbv His command. His is all creation 
Hsi> ihe command.’ 

>:iis.&)fwr Lord. There is no God save Him, the Creator 
di2^ so worship Him. .\nd He takes care of all things.’^ ^ 

/-ioarcSicrijoiS^d anything e-xcept that they should serv'c 
&fegsii?ccx to Him in obedience.'** 

Cuf !o a •Au.'‘d conunorr between us .inu bk*tween votx, that w’e 

0 ' 

ruine bet .\Ilah, and th.!! we sh:tll ascribe* no partner to 
Ercddssr.oneof us;duil take others for fords beside /ViLih.’*^ 

7a vas die pjochnnrion that released the human soul from its 
rc^sCinBfsintfDcciua] and inater^^wers free from the bonds 

s BJT * 

22 hdd then m subjccnon. It relieved them of the borden 
opon them and was breaking' their baVks. Tt gave 
ars^tefroflibefTvand freedom. The Holv Qur’an refers to 
mr!o;ssdaevrement of the Prophet of Islam when it says: 


^ophei 
lui:^ them 


r 



rden a 


,nd chains 


I-,.: l 56, cS, 7^ i{6; i2s6 :!: 50,6!, b4. 


. ^ 























158 


ISLAM: ITS MKANING AND ^^ESSAGE 


III 

FIRST PRINCIPLE OF ISLAMIC POLITICAL 

THEORY 

The belief in the Unity and (he sovereignty of Allah is the foundation 
of the social and moral system propounded by the Prophets. It is the 
very starting-point of the Islamic political philosophy. The basic 
principle of Islam is that human beings must, individually and 

collectively, surrender all rights of overlordship, legislation and 
exercizing of authority' over others. No one should be allowed to pass 
orders or make commands /// ///s own right and no one ought to accept 
the obligation to cany out such commands and obey such orders. None 
is entitled to make Jaws on his owm authority' and none is obliged to 
abide by them. This right vests in Allah alone: 

"The Authority^ rests udth none but Allah. He commands you not to 
surrender to anyone save Hun. This is the right way (of lifey'^ 

"They ask: ""Have we also got some authority'?'' Say: ""All authorit}' 
belongs to God alone". 

"Do not say wrongly with your tongues that this is lawful and that 
is unlawful/'^ 

"Whoso does not establish and decide by that which Allah has I 
revealed, such are disbeiiev'ers.’*^ 

According to this theory^, sovereignty belongs to .Allah. He alone is 
the law-giver. No man, even if he be a Prophet, has the right to order 
others in his own right to do or not to do certain things. The Prophet 
himself is subject to God’s commands: 

‘1 do not follow anything except what is revealed to me.’’^ 

Other people are required to obey the Prophet because lie 1 
enunciates not his own but God’s commands: 1 

We sent no messenger save that he should be obeyed by Allah’s 
command 

\b. a\-(^ur’an, \‘2. 40. 

\(). 154. 

\7. Ibid., \iy. WO. 

\8. Ibid , 5. 44. 

10. Ibid , 0:50. 

20. U)id., 4: 64. 
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lie people to whom We gave the Scripture and Command 

iPfoplieiliooa- 

^ wpQSsiblc) for any human being to whom Allah has given 
• iijPf and the Wisdom and the Prophethood that he should 
Obey me instead of Allah. Such a one (could only 

T-bf solely devoted to the Lord.’^^ 

ny5 (he main characteristics of an Islamic state that can be 
from these express statements of the Holy Qur’an are as 

I .Vo person, class or group, not even the entire population of 
(lie state as a whole, can lay claim to sovereignty. God alone is 
(Ilf real sovereign; all others are merely His subjects; 

God is the real law-giver and the authority of absolute legislation 
vests in Him. The believers cannot resort to totally independent 
legislation nor can they modify any law which God has laid 
down, even if the desire to effect such legislation or change in 
Dhine laws is unanimous;^^ and 

3 . .An Islamic state must, in all respects, be founded upon the law 
laid down by God through His Prophet. The government which 
runs such a state will be entitled to obedience in its capacity as 
apolitical agency set up to enforce the laws of God and only in 
so far as it acts in that capacity. If it disregards the law revealed 
by God, its commands will not be binding on the believers. 


IV 

THE ISLAMIC STATE: 

ITS NATURE AND CHARACTERISTICS 

he preceding discussion makes it qvute clear that Islam, speaking 
torn the viewpoint ot pohtkal philosophy, Is the very antithesis of 
secular Western democracy. The philosophical foundation of Western 

2 \. 

n. \b\d.,5’.T3. 

2 } Here v\\c absolute right 0 / legislation \s bemg, dxscvisscd. \n U\c \s\am\c poVnkat 
dicow vbvs tiftbr vesu m Abab a\ouc. As lo i\\c scoysc awd cxicui oV human \cg\s\auon 
imwidcdhv rhe SluuTah hsch ptcasvc see hVawdudt, A. IsUimk Laiv and Constitution, 
CWctU:‘\,eg,\s\auou aud\\uh^d\u \s\am' and Chavsier \T: ‘Vusi Vv\uc\p\cs ot ls\am’i( 

V.dwot. 









. . 1 .^ iMiwXNiNf; and \fi:ssA(;i: 


democracy is tlic sovereignly of the people. In ii, this typr„f 

powers of legislation - of the determination of values and of the 

of behaviour - rest in the hands of the people. Law-making 


ftL • 

prerogative and legislation must correspond to the mood and (en, 
of their opinion. If a particular piece of legislation is desired by 
masses, howsoever ill-conceived it may be from ilic religious and ninra) 
viewpoint, steps have to be taken to place it on the statute book; if (L 
people dislike any law and demand its abrogation, howsoever jusi and 
rightful it might be, it has to be expunged forthwith. This is not the 
case in Islam. On this count, Islam has no trace of Western democracy. 
Islam, as already explained, altogether repudiates the philosophy of 
popular sovereignty and rears its polity on the foundations of the 
sovereignty of God and the viccgercncy iJJuldfah) of man.^* 

A more apt name for the Islamic polity would be the kingdom of 
God' which is described in English as a ‘theocracy’. But Islamic 
theocracy is something altogether different from the theocracy of which 
Europe has had a hitter experience wherein a jjricstly class, sharply 
marked off from the rest of the population, exercises unchecked 
domination and enforces laws of its own making in the name of God, 
thus virtually imposing its own divinity and godhood upon the common 
people.Such a system of gov'^ernment is satanic rather than divine. 
Conti'aity to this, the theoci'acy built up by IsJain is not ruled by any 
particular religious class but by the wiioJe community of Muslims 
including tlie rank and file. The entir e Aluslim population runs the 
state in accordance with the Book of God and the practice of His 
Prophet. If I were peranitted to coin a new term, I would describe this 
system of government as a ‘theo-democracy’, that is to say a drvine 
democi'atic government, because under it the Muslims have been given 
a limited popular sovereignty under the suzer*arnty of God. The 


24. Here it must be clearly understood that democracy as a ‘philosophy’ and 

democracy' as a ‘form of organization’ are not the same thing. In the form of organization, 

Islam has its own system ol democracy as is explained in the following pages. But as a 

philosophy, the two, i.e. Islam and Western democracy, an- basically dilTcrcnt, rather 
opposed to each other. — Editor. 

25. -Tlii-ocracy: a form of government in witieh God (or a dei(y) is recognized as 

the king or immediate ruler, and his laws are taken as the statute book of the Kingdom 

these laws being usually administered by a |>riestly oidcr as his ministers and aecnts’ 

hence (loosely) a system ol government by a sacerdotal ordn ,1^1 ' . I - ’ 

commission.’ The Shorter Oxford Dictionary, Vol. II, Oxford lOSfi v: \r ^ divine 

> o, V. Fheocracy. 
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. r ihis system of government is constituted by the general 

!"''‘“l^jp,5,vhohaw also the right to depose it. All administrative 

II questions about which no explicit injunction is to lie 

Lj jjan'dli arc settled by the consensus of rjpinion among the 

p\trv Muslim who is capable and ciualilied to give a sound 
^ * 

^,1 on matters of Islamic law, is entitled to interpret the law of God 
» m(h interpretation becomes necessary. In this sense the Islamic 
’"a democracy. But, as has been explained above, it is a thecjcracy 
^ ,jie sense that where an explicit command of God or His Prophet 

Mdvexists, no Muslim leader or legislature, or any religious scholar 
jjiJorin an independent judgement, not even all the Muslims of the 
uodd pnt together have any right to make the leeist zdteration in it. 

Before proceeding furtl^er, 1 feel that I should put in a word of 
(jpliuiaiion as to why these limitations and restrictions have been placed 
upon popular sovereignty in Islam, and what is the nature of these 
limiiadons and restrictions. It may be said that God has, in this manner, 
taken away the liberty of the human mind and intellect instead of 
jafeijuarding it as I was trying to prove. My reply is that God has 
itiaincdihe right of legislation in His own hand not in order to deprive 
man of his natural freedom but to safeguard that very* freedom. His 
purpose is to save man from going astray and inviting his own ruin. 

One can easily understand this point by attempting a little aniilysis 
of (he so-called Western secular democracy. It is claimed that this 
democracy is founded on popular sov^creignty. But everybody knows 
that the people who constitute a state do not all of them take part 
either in legislation or in its administration. They have to delegate 
their sovereignty to their elected representatives so that the latter may 
make and enforce laws on their behalf. For this purpose, an electoral 
SN’siem is set up. But as a divorce has been effected between politics 
and religion, and as a result of this secularization, the society and 
particularly its politically active elements have ceased to attach much 
or any importance to morahty and ethics. .\nd it is also a fact that only 
those persons generally come to the top who can dupe the masses by 
their wealth, power, and deceptive propaganda, .\lthough these 
representatives come into power by the votes of the common people, 
they soon set themselves up as an independent authority and assume 
the position of overlords {ilalis). They often make laws not in the best 
interest of the people who raised them to power but to further their 
own sectional and class interests. Tl\ey impose their will on the people 
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by Virtue of the authority delegated to them by those over whom r 
rule. 1 his is the situation which besets people in England Am ' 
in all those eountrics whieh claim to be tbe haven of secular demo’ 
Even if w'c overlook this aspect of the matter and admit lhar’ 

these countries laws are made according to the wishes of the commo" 
jjcoplc, it has been established by experience that the great massif 

the common jieople are incapable of perceiving their own true inierfsu 

It is the natural weakness of man (hat in most of the affairs concerning 
his life he takes into consicieration only some one aspect of reality and 
loses sight of other aspects. His judgements arc usually one-sided and 
he is swayed by emotions and desires to such an extent that rarely, if 
ever, can he judge important matters with the impartiality and 
objectivity of scientific reason. Quite often he rejects the pica of reason 
simply because it conflicts with Jiis passions and desires, f can cite 
many instances in support of this contention hut to avoid prolixity I 
shall content myself with giving only one example: the Prohibition 
Law of America. It has been rationally and logically established thai 
drinking is injurious to health, produces deleterious effects on menial 
and intellectual faculties and leads to disorder in human society. The 
American public accepted these facts and agreed to the enactment of 
the Prohibition Law. Accordingly the law was passed by the majorit)* 
vote. But when it was put into effect, the very”" same people by whose 
vote it had been passed, rev^olted against it. The worst kinds of wine 
were illicitly manufactured and consumed, and their use and 
consumption became more widespread than before. Crimes increased 
in number. And ev'entuaJly' drinking was legalized by the v-ote of the 
same people who had previously voted for its prohibition. This sudden 
change in public opinion was not the result of any fresh scientific 
discovery^ or the revelation of new facts providing exddence against the 
adv^antages of prohibition, but because the people had been completely 
enslaved by' their habit and could not forgo the pleasures of self- 
indulgencc. They delegated their ovvm sov'creignty' to the e\'il spirit in 
them and set up their own desires and passions as their ilah (gods) at 
whose call they all went in for the repeal of the v'ery' law they had 
passed after hav'ing been conv'inced of its rationality' and correctness. 
There are many other similar instances which go to prove that man is 
not competent to become an absolute legislator. Even if he secures 
•deliverance from the service of other ilah, he becomes a slave to his 
own petty passions and exalts the devil in him to the position of a 
supreme Lord. Limitations on human freedom, provided they are 
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and do not deprive him of all initiative arc absolutely 


' interest of man himself.*^' 


God has laid down those limits which, in Islamic 
are termed 'divine limits' (Hudud-All(Vi}. '{ hv?>Q limits consist 
principles, checks and balances and specific injunctions in 
spheres of life and activity, and they have been prescribed in 
may be trained to lead a balanced and moderate life. 

pjfv are intended to lay down the broad framework within which man 
Jiff to legislate, decide his own affairs and frame subsidiary laws and 
ff^ilauons lor his conduct. These limits he is not permitted to overstep 
if he does so, die whole scheme of his life will go awry. 

Take for example man’s economic life. In this sphere God has placed 
(ffiain restrictions on human freedom. The right to private property 
has been recognized, but it is qualified by the obligation to pay ^akdh 
poorduesjand the prohibition of interest, gambling and speculation. 
Aipcciiic law of inheritance for the distribution of property' among 
ihf largest number of surviving relations on the death of its owner has 
been laid down and certain forms of acquiring, accumulating and 
spending wealth have been declared unlawful. If people observe these 
just limits and regulate their affairs within these boundary walls, on 
the one hand their personal liberty' is adequately safeguarded and, on 
theother, the possibility of class war and domination of one class over 
another, which begins with capitalist oppression and ends in working- 
class dictatorship, is safely and conveniently eliminated. 

Similarly in the sphere of family life, God has prohibited the 
unrestricted intermingling of the sexes and has prescribed Purdah, 
recognized man’s guardianship of woman, and clearly defined the rights 
and duties of husband, wife and children. The laws of divorce and 
separation have been clearly set forth, conditional polygamy has been 
permitted and penalties for fornication and false accusations of adultery' 
have been prescribed. He has thus laid dowm limits which, if observ'ed 
b)' man, would stabilize his family life and make it a haven of peace 
and happiness. There would remain neither that tyranny of male over 
female which makes family life an inferno of cruelty' and oppression, 


The qucsiion however \s*. Who \s to impose these restrictions? According to the 
view it IS only Allah, the Creator, the Nourishcr, the M-Know ing Who is entitled 
)se restrictions on human freedom and not any man. No man is entitled to do so. 
man arbitrarily imposes restrictions on human freedom, that is despotism pure 
K. icUm ihrrr is no olacc for such despotism. - Editor. 
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ISLAM; ITS MEANING ,\ND MESSAGE 


nor that Satanic flood of female liberty and licence which threate 

fiPQfrnv' "lo 


destroy human ci\'iJization in the West. 

In like manner, for the presen ation of human culture and 


socicly 


God has, by formulating the law of Qisas (Retaliation) commandingio 

cut ofT the hands for theft, prohibiting wine-drinking, placin. 
limitations on uncovering of one’s private parts and by layingdouiia 
few similar permanent rules and regulations, closed the door of social 
disorder for ex^en I haxe no time to present to you a complete list of all 
the dixine limits and shoxv in detail hoxv essential each one of themis 
for maintaining equilibrium and poise in life. What I want to bring 
home to you here is that through these injunctions God has prodded 
a permanent and immutable code of behax iour for man, and that ii 
does not deprix'e him of any essential libertx’ nor does it dull the edge 
of his mental faculties. On the contrar); it sets a straight and clear 
path before him, so that he may not, owing to his ignorance and 
xveaknesses which lie inherently possesses, lose himself in the maze of 
destruction and instead of wasting his faculties in the pursuit of wrong 
ends, he may follow the road that leads to success and progress in this 
xvorld and the hereafter. If you hax'e ex’er happened to visit a 
mountainous region, you must hax'e noticed that in the winding 
mountain paths xvhich are bounded bx’ deep cax'es on the one side and 
lofty' rocks on the other, the border of the road is bariicaded and 
protected in such a xvay' as to prevent traxcllers from straying tow'ards 
the abyss b\' mistake. Are these barricades intended to deprive the 
waydarcr of his liberty'? No, as a matter of fact, they are meant to protect 
him from destruction; to xvarn him at eveiy bend of the dangers ahead 
and to show him the path leading to his destination. That precisely is 
the purpose of the restrictions {hudud) which God has laid down in His 
rcx'ealed Code. These limits determine xvhat direction man should take 
in life’s journey and they guide him at ex ery turn and pass and point out 
to him the path of safety' xvhich he should steadfastly follow. 

As 1 have already stated, this code, enacted as it is by God, is 
unchangeable. You can, if you like, rebel against it, as some Muslim 
countries hax'c done. But you cannot alter it. It w ill continue to be 
unalterable till the last day. It has its own ax'enues of growth and 
evolution, but no human being has any right to tamper with it. 
Whenever an Islamic State comes into e.xistence, this code xvould form 

its fundamental law and w'ill constitute the mainspring of all its 

legislation. Ex'cryone who desires to remain a • 

^'^usiim IS under an 


I 


o 
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to follow the Qur’an and the Smnah which must constitute 


of an Islamic State. 


iK 


blilt 


0PURPOSEOFTHE ISLWIIC STATE 

Hitpurposeof the state that may be formed on the basis of the Qiir’an 
jilie Smnd has also been laid down by God. The Qur’an says; 

‘We verily sent Our messengers xvith clear proofs, and revealed 
Mill them the Scripture and the Balance, that mankind may observe 
right measure; and We revealed iron, xvherein is mighty poxver and 
imany) uses for mankind.’-’ 

In this verse steel symbolizes political poxver and the verse also 
makes it clear that the mission of the Prophets is to create conditions 
m which the mass of people will be assured of social justice in 
accordance witli die standards enunciated by God in His Book xvhich 
gnesexplicit instructions for a well-disciplined mode of life. In another 
place God has said: 

‘(Muslims are) those who, if We give them power in the land, 
establish the system of Sald/i (worship) and ^akdh (poor dues) and 
enjoin virtue and forbid evil and inequity.’^® 

‘\bu are the best community' sent forth to mankind; you enjoin the 
right conduct and forbid the xvrong; and you believe in i\llah.’-^ 

It will readily become manifest to anyone xvho reflects upon these 
verses that the purpose of the state visualized by the Holy Qur’an is 
not negative but positive. The object of the state is not merely to prevent 
people from exploiting each other, to safeguard their liberty and to 
protect its subjects from foreign invasion. It also aims at evolving and 
developmg that xvel\-ba\anced system of social justice xvhich has been 
set forth by God in His Holy Book. Its object is to eradicate all forms 
of etil and to encourage all types of virtue and excellence expressly 
mentioned by God in the Holy Qur’an. For this purpose political poxver 
will be made use of as and when the occasion demands; all means of 
propaganda and peaceful persuasion will be employed; the moral 
education of the people will also be undertaken; and social influence 
as well as the force of public opinion will be harnessed to the task. 


27. al-Qur’an, 57: 

28. Ibid., 22: 41. 

29. Ibid., 3: no. 
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ISLAMIC STATE IS UNIVERSAL AND ALL-EMBRacinq 

A state of this sort cannot evidently restrict the scope ofitsacdV’ 
Its approach is universal and all-embracing. Its sphere of aciuip- 
co-extensive with the whole of human life. It seeks to mould everyasi| 
of life and activity in consonance with its moral norms and programirjf 
of social reform. In such a state no one can regard any field of L 
affairs as personal and private. Considered from this aspect the Islamir 
state bears a kind of resemblance to the Fascist and Communist states. 

But you will find later on that, despite its all-incliisiv'cness, it is something 

vastly and basically^ different from the modern totalitarian and 
authoritarian states. Individual liberty' is not suppressed under it nori$ 


there any trace of dictatorship in it. It presents the middle course and 
embodies the best that the human society^ has ever evolved. The 
excellent balance and moderation that characterize the Islamic system 

of gov'crnment and the precise distinctions made in it between right 
and wTong - elicit from all men of honesty and intelligence the 
admiration and the admission that such a balanced system could not 
have been framed by any^one but the Omniscient and iAJJ-Wise God. 


ISLAMIC STATE IS .\N IDEOLOGICAL STATE 

Another characteristic of the Islamic State is tiiat it is an ideological 
state. It is clear from a careful consideration of the Qui an and the 
Sunnah that the state in Islam is based on an ideology and its objecti\c 
is to establish that ideology^. The state is an instrument of leformand 
must act likewise. It is a dictate of this v'^ery nature of the Islamic State 
that such a state should be run only by those who believe in the ideolog)' 
on which it is based and in the Di\dne Law which it is assigned to 
administer. The administrators of the Islamic state must be those whose 
whole life is devoted to the obser\^ance and enforcement of this Law, 


who not only agree with its reformatory programme and fully beheve 
in it but thoroughly' comprehend its spirit and are acquainted with its 
details. Islam does not recognize any geographical, linguistic or colour 
bars in this respect. It puts forward its code of guidance and the scheme 
of its reform before all men. Whoev'er accepts this programme, no 


mailer lo wnat race, nation or countiy he may belong, can join the 
community that runs die Islamic state. But those who do not accept it 
are not entitled to have any liand in shaping the flindamemal policy 
of the State. They can live within the confines of the State as non- 

Muslim citizens (Z)/«,„^„) Specific rights and privileges have been 

accorded to them in the Islamic Law A nA- . ® 

amic Law. A life, property and 


r 


ourwillbc fully protected, and if he is capable of any service, his 
cilices\dll also he made use of. He will not, however, be allowed to 
nlliience the basic policy of this ideological state. The Islamic state is 
‘don a particular ideology and it is the community' which believes 
^(he Islamic ideology which pilots it. Here again, we notice some 
{Aft of resemblance between the Islamic and the Communist states. 
gu( the treatment meted out by the Communist states to persons 
holding creeds and ideologies other than its own bears no comparison 
with the attitude of the Islamic state. Unlike the Communist slate, 
Ijlam does not impose its social principles on others by force, nor does 
It confiscate their properties or unleash a reign of terror by mass 
yecutions of the people and their transportation to the slave camps 
of Siberia. Islam does not want to eliminate its minorities, it wants to 
protect them and gives them the freedom to live according to their 
oisn culture. The generous and just treatment which Islam has accorded 

10 non-Muslims in an Islamic State and the fine distinction drawn by 

11 beuveen justice and injustice and good and evil will comince all 
those who are not prejudiced against it, that the prophets sent by God 
accomplish their task in an altogether different manner — something 
radically different and diametrically opposed to the way of the false 
reformers who strut about here and there on the stage of history.^" 


30. Thb paper was written in \939 and in it the author has dealt with the theoretical 
aspect of the problem only. In his later articles he has discussed the practical aspect as 
tttll In his article on the ‘Rights of Non-Muslims in Islamic State’ (sec Islamic Law and 
Comlilulion, Chapter \ III, pp. 316-317) he writes: 

‘However, in regard to a parliament or a legislature of the modern conception, 
whidi is considerably dilTcrent from Shura in its traditional sense, this rule could be 
relaxed to allow non-Muslims to become its members provided that it has been lully 
ensured in the Constitution that: 

1. It would be ullra vires of the parliament or the legislature to enact any law which 
is repugnant to the Qur’an and the Sunnah. 

ii. The Qur’an and the Sunnah would be the chief source ot the puV)lic law ot the 

land. 

iii. The head of the state or the assenting authority would necessarily be a Muslim. 
With these provisions ensured, the sphere of influence of non-Muslims would 
be limited to matters relating to the general problems of the country- or to the 
interests of minorities concenred and their participation would not damage the 
fundamental requirements of Islam.’ 


Vhe non-Muslims cannot occupy key-posts - posts from where the ideological policy 
of the state can be innuenced - but they can occupy general administrative posts and 
can act in the serxiecs of the slate. Editor. 
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V 

THE THEORY OF THE CALIPHATE AND THE 
NATURE OF DEMOCRACY IN ISLAM 

I will now tiy to gi\'e a brief exposition of the composition and structure 
of the Islamic state. I have already stated that in Islam, Godalonei, 
the real sovereign. Keeping this cardinal principle in mind, if Wf 
consider the position of those persons who set out to enforce God’s 
law on earth, it is but natural to say that they should be regarded as 
representatives of the Supreme Ruler. Islam has assigned precisely (his 
ver)’ position to tiiem. Accordingly the Holy Qur’an says: 


‘Allah has promised to those among you who believe and do 
righteous deeds that He Avail assuredly make them to succeed (the 
present rulers) and grant them vdcegerency in the land just as He 
made those before them to succeed (others).’^' 


The \’erse illustrates v'ery clearly the Islamic theory of state. Two 

fundamental points emerge from it. 

J. The fh'st point is tliat Islam uses the term Sicegerency (Khilajah) 

instead of sovereignty: Since, according to Islam, sovereignty belongs 
to God alone, anyone vvdio bolds povv'er and rules in accordance uilh 
the laws of God would undoubtedly he the vicegerent of the Supreme 
Ruler and vv'^ould not be authorized to exercise any powers otlier than 


those delegated to him. 

2. The second point stated in the verse is that the power to rule 
over the earth has been promised to the whole community of believers; it 
has not been stated that any particular person or class among them 
will be raised to that position. From this it follows that all believers are 
repositories of the Caliphate. The Caliphate granted by God to the 


faithful is the popular vdcegerency and not a limited one. There is no 
reserv ation in favour of any family, class or race. Every believer is a 
1 of God in his individual capacity. By virtue of this position he 
is individually responsible to God. The Holy Prophet has said: 
‘Everyone of you is a ruler and everyone is answerable for his subjects.’ 
Thus one Caliph is in no way inferior to another. 



This is the real foundation of democracy in Islam. The following 
points emerge from an analysis of this conception of popular vicegerency: 
(a) A society in which everyone is a caliph of God and an equal 
participant in this caliphate, cannot tolerate any class divisions based 


31. al-Qur’an, 24: 55. 




of birth and social position. All men enjoy equal status 
such a society. The only criterion of superiority in this 
i i,f5onal ability and character. This is what has been 
explicitly asserted by the Holy Prophet; 




l 5 superior to another except in point of faith and piety. 
^Inien are descended from Adam and Adam was made of clay.’ 


•\n .Arab has no superiority over a non-Arab nor a non-Arab 
er an Arab; neither does a white man possess any superiority 
Merablack man nor a black man over a white one, except in 

point of piety. 


Ar the conquest of Makka, when the whole of Arabia came 

under the dominion of the Islamic state, the Holy Prophet addressing 
the members of his own clan, who in the days before Islam enjoyed 
ihf yime status in Arabia as the Brahmins did in ancient India, said: 


0 people of Qurayshl .\llah has rooted out your haughtiness of 

the days of ignorance and the pride of ancestr^L O men, all of you 

are descended from Adam and Adam was made of clay. There is 

no pride whatever in ancesti'y; there is no merit in an .Ai'ab as against 

a non-iArab nor in a non-Arab against an Arab. Verily the most 

meritorious among you in the eyes of God is he who is the most 
pious.’ 


ib| In such a society no individual or group of individuals will sutler 
anydisabiliq^ on account of birth, social status, or profession that may 
many way impede the growth of his faculties or hamper the 
development of his personality. 

Eveiyone would enjoy equal opportunities of progr ess. The way would 
he left open for him to make as much progress as possible according to 
his inborn capaciq^ and personal merits without prejudice to similar rights 
of other people. Thus, unrestricted scope for personal achievement has 
always been the haUmark of Islamic society. Slav’es and theu* descendants 
were appointed as military officers and governors of provinces, and 
noblemen belongiitg to the highest families did not feel ashamed to serv^e 
under them. Those who used to stitclr and mend shoes rose in the social 
scale and became leaders of the highest order (imatm)\ weavers and cloth- 
sellers became judges [mujtu) and jurists and to this day they are reckoned 
as the heroes of Islam. The Holy Prophet has said: 

‘Listen aitd obey even it a negro is appointed as ruler over you.’ 
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(c) 1 here is no room in such a society for die dictatorship of 

person or group of persons since everyone is a caliph of God there 
No person or group of persons is entitled to become an absolute riil! 
by depris'ing the rank and file of their inherent right of ealiphate. TW 
position of a man who is selected to conduct the affairs of the state« 
no more than this; that all Muslims (or, technically speaking, all caliplis 
of God) delegate their caliphate to him for administrative purposes. 

He IS answerable to God on the one hand and on the other to his fellow ^caliphs' 
who have delegated their authority to him. Now, if he raises liiinself to the 
position of an irresponsible absolute ruler, liiat is to say a dictator, he 
assumes the character of a usurper rather than a Caliph, because 
dictatorship is the negation of popular vicegerency. No doubt the 
Islamic state is an all-embracing state and comprises within its sphere 
all departments of life, but this all-inclusi\'eness and universality arc 
based upon the universality of Divine Law which an Islamic ruler has 
to obser\^e and enforce. The guidance giv'cn by God about every aspect 
of life will certainly be enforced in its entirety. But an Islamic ruler 
cannot depart from these instructions and adopt a policy of 
regimentation on his own. He cannot force people to follow or not to 
follow a particular profession’ to learn or not to learn a special art, to 
use or not to use a certain scriptj to w'ear or not to wear a ceitain dress 
and to educate or not to educate their children in a certain manner. 
The povv'ers which the dictators of Russia, Germany and Italy have 
appropriated or which Ataturk has exercised in Turkey have not been 
granted by Islam to its Amir (leader). Besides this, another important 
point is that in Islam evey individual is held personally answerable to God. 
This personal responsibility cannot be shared by anyone else. Hence, 
an individual enjoys full liberty to choose whichever path he likes and 
to develop his faculties in any direction that suits his natural gifts. If I 
the leader obstructs him or obstructs the growth of his personality, he 
will himself be punished by God for this tyranny. That is precisely the I 
reason why there is not the shghtest trace of regimentation in the rule J 
of the Holy Prophet and of his Rightly-Guided Caliphs; and j 

(d) In such a society every sane and adult Muslim, male or female, is 
entitled to express his or her opinion, for each one of them is the 
repositoo' of the caliphate. God has made this caliphate conditional, 
not upon any particular standard of wealth or competence but only i 

upon fatth and good conduct. Therefore all Muslims have equal i 
Irceciom to express their opinions. ' I 
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between individualism /VXD 


l^ni 


(0 


kstoset up, on the one hand, this superlative democracy and 


It has put an end to that indixidualism which militates 
(ilie health of the body politic. The relations between the 
iidual and the society have been regulated in such a manner that 
iljcr (he personality of the individual suffers any diminution, or 
■oftosion as it does in the Communist and Fascist social system, nor is 
i)if indindual allowed to exceed his bounds to such an extent as to 
()(Conie harmful to the community, as happens in the Western 
(jeniocrades. In Islam, the purpose of an individuafs life is the same 
that of the life of the community namely, the execution and 
fnforcemcni of Di\dne Law and the acquisition of God’s pleasure, 
lilortover, Islam has, after safeguarding the rights of the individual, 
imposed upon him certain duties towards the community. In this way 
lequircments of individualism and collectivism have been so well 
harmonized that the individual is afforded the fullest opportunity to 
(le\elop his potentialities and is thus enabled to employ his developed 
faculties in the service of the community at large. 

These are, briefly, the basic principles and essential features of the 

Islamic political theoiy 
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Objectives of the Islamic 
Economic Order 

Muhammad Umer Chapra 

1SL\M is not an ascetic religion' and does not aim at depriving 
Muslims of the 'good things that God has provided’ (al-Qur’an, 7: 
]?i.Ittakes a positive view of life considering man not as a born sinner 
eiemally condemned for his original sin, but as the vicegerent of God 
ial Qur’an, 2: 30) for whom has been created everything on earth (al- 
Qum, 2: 29). Virtue therefore lies not in shunning the bounties of 
God, but in enjoying them within the framework of the values for 
‘righteous U\Tng’ through which Islam seeks to promote human welfare. 
The values for righteous li\dng that Islam propagates permeate all 


* This chapter is taken from Dr. Ohapra's book Economic System of Islaniy University 
of Karachi, 197 \. 

1. The Qur’an says: 'And ihc monasticism which they have innov'aied, We did not 
prescribe it for them’ (al-C^ur’an, 57: 21). Once after the Prophet had given a lecture on 
ihc certainty' of the Day of Judgement and the accountability’ before God, a lew of his 
Companions gathered in the house of 'Uthman bin Nlaz'un and resolved to fast every’ 
day, to pray every night, not to sleep on beds, not to cat meat or fat, not to have anything 
10 do with women or perfume, to wear coarse clothes, and in general to re ject the world. 
The Prophet heard of this and told them: 

T have not been directed by Ciod to live in this manner. Your body certainly has 
rights over you; so fast but also abstain fronr fasiii\g, and pray al night but also sleep. 
Look al me, I pray at night Init I also sleep; I fast but I also abstain from fasting, I eat 
meat as well as fat, and I also marry. So whoever turns away from my way is not from 
me.’ (See the commentary of verse 87 of Surah 5 in al-Kashshafy Beirut, 1947, v. I, p. 67; 
and Ibn Kathlr, TaJsJr al~Qnr'an al-'A^Jm, Cairo, n.d., v. 2, pp. 87-8. Sec also Bukhari, 
Cairo, n.d.,v. 3, pp. 49-50; Muslim, Cjairo, 1955, v. 2, pp. 812-18; and Dariml, Damascus, 
1349 A.D., v. 2, p. 133.) 
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sectois of human activity. There is no strictly mundane sector of life 
according to Islam. Action in every field of human activity, including 
the economic, is spiritual provided it is in harmony with the goals and 
\'alues of Islam. It is really these goals and values that determine the 
nature of the eeonomie system of Islam. A proper understanding of 
these is therefore essential for a better perspective of the economic 
system of Islam. These goals and values are: 

a. Economic well-being and the moral norms of Islam; 

b. Universal brotherhood and justice; 

c. Equitable distribution of income; and 

d. Freedom of the individual within the context of social welfare. 

This list of goals is by no means complete but should prodde a 
sufficient framew^ork for discussing and elaborating the Islamic 
economic system and highlighting those characteristics which 
distinguish the Islamic system from the two prevalent systems, 
capitalism and socialism. 

(a) Economic well-being and tbe moral norms of Islam 

Eat and drink of that udiich God lias pro\dclecl and act not corniptly; 
making mischief in the w^orld (al-Qur’an 2: 60). 

O mankind! Eat of w'hat is lawFul and good on earth and follow 
not the footsteps of the de\'ii (al-Qur’an 2: 168). 

O you who believ'e! Forbid not the good things which God has 
made lawful for you and exceed not the limits. Surely, God loves 
not those who exceed the limits. And eat of the lawful and good 
that God has given you, and keep your duty' to God in whom you 
believe (al-Qjur’an, 5: 87-88). 

These verses of the Qur’an, and there are many others like these,* 
strike the keynote of the Qur’anic message in the economic field. Islam 
urges Muslims to enjoy the bounties provided by God and sets no 
c|uantitative limits to the extent of material growth of Muslim society'. 

It even equates the struggle for material w'ell-being with an act of virtue. 

W^icn the prayer is ended, then disperse in the land and seek of 
God’s bounty . . . (al-Qur’an, 62: 10). 

If God pr ovides anyone of you with an opportunity for earning 
2. See, al-t^ur’an, 2: 172; 6: 142; 7: 31 and 160; 16: I 14-90. oi. OQ. r, ... 

and 67: 15. ^ i, Tf: 15; 


f 
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, Ij., not leave it unexploited until it is exhausted or 

rcisfagreeabletohim.’ 

^ .Muslim who plants a tree or cultivates a field such that a bird, 
rihuman being, or an animal eats from it, this act will be counted 

js an act of charity'.' 

He who seeks the world lawfully to refrain from begging, to cater 
(0 his family, and to be kind to his neighbour, will meet God with 
his face shining like the full moon. * 


Islam goes even further than this. It urges Muslims to gain mastery 
(nernature because, according to the Qur’an, all resources in the 
heavens and ilie earth have been created for the ser\'ice of mankind,^ 
and because, as the Prophet said, ‘there is no malady for which God 
hasnot created a cure’.' From this, one cannot but infer that the goal 
of attaining a suitably high rate of economic growth should be among 
the economic goals of a Muslim society because this would be the 
manifestation of a continuous effort to use, through research and 
improvements in technology, the resources provided by God for the 
jenice and betterment of mankind, thus helping in the fulfilment of 
the very'object of their creation. 

Islam has prohibited begging and urged Muslims to earn their 
Evelihood.® From this premise one may infer that one of the economic 
goals of a Muslim society should be to create such an economic 
environment that those who are willing to and looking for work are 
able to find gainful emplov'ment in accordance with their abilities. If 
this is not accomplished then Muslim society cannot succeed even in 
its spiritual aims, because those unemployed would be subjected to a 
life of extreme hardship unless they depend on the dole, or resort to 


i Ibn Majah, Ciairo, 1952, v. 2, p. 727; 2148. 

4. Bukhari, v. 3, p. 128; Muslim, v. 3, p. 1189: 12; and Tirmidhi, v. 3, p. 666: 1382. 

5. Cited on the authority ol Bayhaqi’s Shu'ab a!-Jman in Mishkat, Damascus, 1381, 

A,D.,v.2,p. 658; 5207. 

6. Says the Qur’an; 'God has made sul)scr\ icnt to you whatever is in the heavens 
and whatever is in the earth and granted you His bounties both manifest and hidden’ 
131; 20).There arc several verses of this meaning in the Qur’an, for example, 14: 32-33; 
16; 12-14; 22; 65 and 45; 12. 

7. Bukhari, v. 7, p. 158; and Ibn Nlajab, \. 2. p. 1138. 3439. 

8. ‘Beg not anything from the people’ i.Vbu Dawud, Cairo. 1952, v. I, p. 382); 'The 
hand that is above is better than the hand that is below’ (Bukhari, v. 2, p. 133 and Nasa l, 
\ 5 pp. 45-46); and ‘.\ man has not earned better income than that which is from his 

m.nlal) 0 Ut’ (Ibn 2. P- 723; 2138; and Nasa i. Cairo, 1964, v. 7, p. 212). 
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begging or immoral practices, all of which, particularly the las, 
would be repugnant to the spirit of Islam. 

This stiess of Islam on economic well-being springs from thcve 
nature of its message. Islam is designed to sen^c as a ‘blessing’ 
mankind, and aims at making life richer and worth the living and not 
poorer, full of hardships. Says the Qur’an; 

\Vc sent you not but as a blessing for all mankind (al-Qur’an, 2l 
107); 

O mankind! There has come to you indeed an admonition from 
your Lord, and a healing for what is in your hearts, and for those 
who belie\’e a guidance and a blessing (al-Qur’an, 10: 57); 

God desires ease for you and desires not hardship for you (al* 
Qur’an, 2: 185); 

God desires to alleviate your burdens, for man is created weak 
(al-Qur’an, 4: 28); and 

God desires not to place a burden on you but He wishes to purify 
y'’ou and to complete His fav^our on you so that you may be grateful 

(al-Qur’an, 5: 6). 

On the basis of these v^erses of the Qur’an Muslim Jurists have 
unanimously held that catering for the interests of the people and 
relieving them of hardships is the basic objective of the Shariah. 
Ghazall, a great philosopher-reformer-suli contended that the vep' 
objective of the SharVah is to promote the welfare of the people which 
lies in safeguarding their faith, their life, their intellect, their posterit)' 
and their property ; and that therefore whatev'er ensures the safeguard 
of tliese fiv^e serves public interest and is desirable.Ibn Qay'yim 
emphasized that ‘the basis of the Sharf*^ah is wisdom and the welfare of 
the people in this world as well as the Hereafter. This welfare lies in 
complete justice, mercy, welfare and wdsdom; anything that departs 
from justice to oppression, from mercy^ to harshness, from welfare to 
misery; and from wisdom to folly, has nothing to do with the SharVah'^^ 
In this pursuit of an economically fuller and prosperous life it is 
possible for a Muslim to go to the e.xtreme and to make material welfare 
an end in itself by ignoring spiritual values, accpiiring wealth through 
unfair means, exploiting others, subjeedng them to wrong and injustice, 
and by not promoting the good of others from what he has earned or 


9. 

10 . 

11 . 


Set* Abu Zahrah, I hill al-Fiqh, Damascus, 1957, p. 355 
M. Ghazali, a I-Must as/a, C;airo, 1937, v. 1, pp. 139-40 
Ibn Qayyim, lUam al-Muwaqqi'^tn, C;airo, 1955. 
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I 


lulai 


ed Hence, since Islam also seeks to 'purify’ life, the Qur’an 


-^Muslims against this danger: ‘When the prayer is ended 


tlKi 


disperse m the land and seek of God’s bounty hut remember 
1^1, so that you may be successful’ (al-Qur’an, 62: 10). It is 
^^^jlyunderstood by Muslim religious scholars that ‘remembering 
niufh’does not imply spending most of one’s time in saying 
«crs or reciting the rosary, but that it implies living a morally 
[fjponsiblelife in accordance with the norms of Islam,'" earning only 
(he fight methods and abandoning all the wrong ones,'^ and in 
(onAring wealth as a stewardship for which account is to be rendered 
lftGod(al*Q,ur’an, 57: 7). 

4 

In this context it may be easier to understand those Qur’anic verses 
ind SM that emphasize the trifling nature of this world and its 
possessions." These are tiifling not in any absolute sense, but in relation 
10 spiritual values. If die worldly possessions can be acquired without 
aenficingspiritual ideals, then there is no virtue in forsaking them, as 
ihe Prophet said: ‘There is nothing wrong in wealth for him who fears 
God.'^ But if there is a conflict then, one must be contented with 
whatever can be acquired rightfully even though it may be little, as the 
Quran (‘.xplains: ‘Say the bad and the good are not equal, though the 
abundance of the bad may fascinate you; so keep your duty to God, O 
men of understanding, that you may succeed’ (al-Qiir’an, 5: 100). One 
who cares more for the eternal values of Islam than for the worldly 
pleasures would not hesitate to make this sacrifice for he understands 


12. Ibn Kaihir, while inicrprelin^ ihis verse, says: 'Remember God much’ means 
lharWhile selling or buying and taking or giving, you must remember God much so 
that these worldly pursuits do not cause you to lose sight ot what benents you in the 
Hereafter.’ Tafsir, v. 4, p. 367. 

13. The Prophet exhorted: 'Fear Ciod and be moderate in your pursuit ot wealth; 
lake only that which is allowed and leave that which is forbidden. Ibn Majah, v. 2, p. 

725:2144. 

14. 'Say: The worldly possessions are but trifling, it is the Hereafter which is better 
for those who fear God’ (al-Qur’an, 4: 77; see also 29: 64 and 57: 20-21.) 'Live in this 
world as though you are a stranger or a wayfarer, and consider yourself among those 

in the grave’ (Ibu Majah, v. 2, p. 1378. 4114), 

‘What is this world compared to the Hereafter? Thrust your finger in the ocean 

and see what you get' {Mishkat. v. 2, p. 648: 5156, on the authority of Muslim). 'Be 
detached from the world and God will love you, be detached from what the people 
have and they will love you’ (Ibid., v. 2, p. 654: 5187, on the authority of TinnidhT and 

Ibn Majah). 

15. Bukhari, p. I 



































178 


ISl^VM. I rs MEANING AND MESSAGE 


and appicciates what the Prophet meant by saying that ‘The lo\Tof th 
world is the source of all evil’,'" and that ‘He who loves the world 
prejudices his Hereafter and he wlio loves the Hereafter receives a setback 
in the world; so prefer that which is eternal to that which is mortar.'' 

This explains the manner in which Islam creates a harmonv 
beUveen the material and the moral by urging Muslims to strive for 
material welfare but stressing simultaneously that they place this 
material effort on a moral foundation thus providing a spiritual 
orientation to material effort: 


And seek to attain by means of what God has given you the abode 
of the Hereafter, but neglect not your share in this world, and do 
good to others as God has done good to you, and seek not to 
make mischief in the world. Surely God loves not the mischief- 

makers (al-Qtir’an, 28: 77). 

The best of Muslims is he who is concerned about the affairs of 
this world as well as the aOairs of the Heieafter. 

He is not the best of you who renounces this woild foi the Hereafter 
nor is he who neglects the Hereafter for this woild, die best of 
is he who takes from this world as well as the Heieaftei. 


This simultaneous stress on both the mateiial and the spiritual 
aspects of life is a unique characteristic of the Islamic economic s^^tem. 
The spiritued and the material have been so firmly dovetailed with 
each other that they may serve as a source of mutual stiength and 
together contribute to real human welfare. T he neglect of any one of 
these two aspects of life cannot lead mankind to true welfare. If only 
material well-being is catered for and there are accompanying moral 
and cultural maladjustments, there would be increased manifestation 
of the svTTiptoms of anomae, such as frustration, crime, alcoholism, extra¬ 
marital relations, divorce, mental illness and suicide, all indicating lack 
of inner happiness in the life of individuals. If only the spiritual need 
of life is catered for, the mass of the people would find it impracticable 
and unrealistic, thus generating a dichotomy and conflict between 


lo. »^iica on me 
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17. Aimnad of Ahmad ibn Hanbal, cited in it»ir« « 

18. Ibn Majah, v. 2. p. 725:’ 2143. ’ '• '^52: 5 I 79 


9 . IJadith reported l>y Mawardl, p, I I 7 ; atso cited on 

,'ith slightly diltercnt wording, by SuyutT in ^^Choriiy of Ibn ‘A 

V. 2. p. 135. 
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, nrUoiritual values which may threaten to destroy all values 
^ 0 society. 

the material and the spiritual is what is missing in 
two systems, capitalism and socialism, as they are both 
'^(tUy secular and cither amoral or morally neutral. No one can 
(he achievements of the capitalist system in efficiency of the 
machinery and standards of living, nor can anyone deny 
Lachievements of the socialist system in rates of economic growth, 
-j both the capitalist and the socialist systems have neglected the 
|iniual needs of the human personality. 


|l,| Universal brotherhood and justice 

0 mankind! We created you from a male and a female and made 
you into nations and tribes that you may know each other. Verily, 
the most honoured of you before God is the most righteous of 
you; surely God is Knowing, Aware (al-Qur’an, 49 : 13). 
lour God is one, you are from Adam and Adam was from dust; an 
.\rab has no superiority over a non-Arab nor a white over a black 
e.xcepi by righteousness.'^'^ 

Mankind is from Adam and Eve and all of you are alike in your 
descent from them. On the Day of Judgement, God will not ask you 
about your noble descent or your Imeage; rather the most honoured 
of you before God on that Day will be the most righteous of you.“‘ 


Islam aims at establishing a social order where all individuals are 
united by bonds of brotlierhood and affection like members of one single 
family created by One God from one couple. This brotherhood is 
universal and not parochial. It is not bound by any geographical 
boundaries and encompasses tlae whole of mankind and not any one 
familial gioup or tribe or race. The Qyir’an asserts, ‘Say: O mankind! 
Surely I am a messenger of God to you all’ (al-Qrir’an, 7: 158); and the 
Prophet stressed: ‘1 have been sent to all alike, the white or the black.’’’ 

A natural corollary of this concept of universal brotherhood is 
mutual co-operation and help, particularly among Muslims who, 
beside being united to each other as to the rest of mankind by a 
common origin, are further united by bonds ot common ideology, 
.inM Ka#-!-! rhnrsirtpriypfl Vw thc Oui ’an as "brothei's-in-faith’ fal- 


The Prophcl Muhammad quoied on ihc auihoriiy of al-Taharani in Majma' 
f. V. 8, p. 84; the quotaiion is thc combination of two hadlths. 

Ibn Kathir, TqfsJr, v. 4, p. 218, see thc commentary' of verse 13 of Silra/i 49. 
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Qiir’an, 9 : I I p and ‘merciful among llicmseivcs’ (al-Qui ’an, 48 - 291 
The Prophet stressed: ' 

Mankind is the family of God and the most beloved of them before 
Him is one who is the best of His Family.^’ 

Be kind to those on earth and He who is in tlie Heaven will be kind 

* ’’t 

to yoii.^ 

In mutual compassion, love, and kindness you will find the faithfuls 
like a body, so that if one part feels pain, (he whole body responds 
wdth wakefulness and fever. 

A Muslim is the brother of another Muslim; he neither wrongs 
him, nor leaves him without help, nor humiliates him.*^^ 

Closely linked to, and inseparable fi'om, this concept of brotherhood 
is the emphasis of Islam on justice, the establishment of which on 
earth is unequivocally declared by the Qiir’an to be one of the principal 
objectives of the teachings of all the prophets of God including 
Muhammad (al-Qur’an, 57: 25). Faith that is mingled with injustice 
will not really be recognized by God as tlie Qur’an proclaims: Those 
^vho have faith and mix not their faith wuth injustice, for them is peace 
and they are the ones rightly guided’ (al-Qur’an, 6: 83). Aluslims are 
therefore not merely exhorted but persistently urged by the Quran to 
establish justice: ‘God commands justice and the doing of good’(al- 
Qur’an, 16: 90), and ‘when you judge beiw^ecn people, judge with 
justice’ (al-Qur’an, 4: 58). 

Justice commands a place of such paramount importance in Islam 
that being just is considered to be a necessaiy condition for being pious 
and God-fearing, the basic characteristics of a Muslim. Says the 
Qur’an: 

O you w'ho believe! Be upright for God, bearers of witness with 
justice, and let not the hatred of others make you swerve from 

justice. Be just, this is nearer to piety, and fear God, for God is 
Aware of what you do (al-Qur’an, 5: 8). 


23. See also al-(^ur'aii, 33; 5; and 49; 10. 

24. AJisfikat, v. 2, p. 613; 4998, the authority of BayhaqT’s S/iu^ab al-man. 

25. Ibid., p. 608; 4969, on Ok- authority of Al>u Dawud and 9’irmidhT 

26. Bukhari, v. 8, p. 12; and Muslim, v. ■), |>. 1999: 66, ser alsu hadJlh numbers 65 
and 67. 

27. Muslim, v. 4, p. 1986: 32. 
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OBJECTIV 


jlorfOVfE 


the course of justice is to be followed even if this hurts 


«mvTi interest or the interests of one’s near-ones. ‘And when you 
% speak justly, even though it be (against) a relative’ (al-Qur’an, 6: 
f ' (1 ‘gf the cstablishers of justice and witnesses to God, even if 
against yourselves, or your parents or your near-ones whether 

M be rich or poor, for God can best protect both. So follow not your 
desires, lest you deviate. And if you swer\'e or decline to do justice 
[lienremember that God is aware of what you do’ (al-Qur’an, 4: 135). 

The implications of justice in Islam would be clearer when discussed 
ID the following sections on social and economic justice. 

SOCIAL Jl'STICE 

Since Islam considers mankind as one family, all members of this family 
jrc alike in the eyes of God and before the Law revealed by Him. 
There is no difference between the rich and the poor, between the 
high and the low, or between the wLite and the black. There is to be 
DO discrimination due to race or colour or position. The only criterion 

of a man’s worth is character, ability and sendee to humanity. Said die 
Holy Prophet: 

Certainly God looks not at your faces or your wealth; instead He 
looks at your heart and your deeds;"® 

The noblest of you are the best in character."^ 

To be even more emphatic the Prophet warned of the disastrous 
consequences of discrimination and inecpiality before the Law for an 
indiddual or a nation: 

Commumties before you strayed because when the high committed 
theft they were set free, but when the low committed theft the Law 
was enforced on them. By God, even if Fatimah, daughter of 
Muhammad, committed theft, Muhammad would certainly cut her 

hancL® 

Whoever humiliates or despises a Muslim, male or female for his 
poverty or paucity of resources, will be disgraced by God on the 
Day of Judgement.^' 

‘Umar the second Caliph, wrote to Abu Musa al-Ash‘ari, one of his 
governors, asking him to ‘treat evci^-one before you alike in respect so 


28. MusVmi, v. 4, p. 1987; 34. 

29. Bukhari, V. 8, p. 15. 
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that the weak does not despair of justice from you and ,ha, ,hc hi,, 
does not crave for an undue advantage’.’^ This spirit of social ju2 
thoroughly permeated Muslim society during the period of the fin, 
four Caliphs and even in the later period though a little subdued, did 
not fail to find its full manifestation on several occasions. It maybe 
pertinent to quote what the renowned jurist Abu Yusuf wrote in a 
letter addressed to tlie Caliph Ha run al-Rashld: ‘treat alike all indiuduals 
irrespective of whether they are near you or remote from you and 
that ‘the welfare of your subjects depends on establishing the DKine 

Law and eliminating injustice’. 

ECONOMIC JUSTICE 

The concept of brotherhood and equal treatment of all individuals in 
society and before the Law is not meaningful unless accompanied by 
economic justice such that ever>^one gets his due for h.s contnbuuon 
to society or to the social product and that there is no exp oitationo 
one indix-idual by another. The Qiir’an urges Muslims to Withhodnot 
things justly due to others’ (al-Qur’an, 26: 183),- unplying there y 
that every individual must get what is really due to him, and not by 
deprhdng others of their share. The Prophet apt y vvaine . 
of injustice for injustice will be ec|uivalent to daikness *1® 

Judgement.”^ This warning against injustice and exploitation is 
designed to protect the rights of all individuals in society (wie cr 
consumers or producers and distributors, and whethei employers or 
employees) and to promote general welfare, the ultimate goal of Islam. 

Of special significance here is the relationship beuveen die eniploytr 
and the employee which Islam places in a proper setting and specifies 
norms for the mutual treatment of both so as to establish justice 
between them. An employee is entided to a ‘just’ wage for his contribudon 
to output and it is unlawdlil for a Muslim employer to exploit his employee. 
The Prophet declared that three persons wiio w LIJ certainly face God’s 
displeasure on the Day of Judgement are: one who dies without fullilliiig 
his commitme nt to God; one who sells a free per son and enjoys ilif 

32. Abu Yusuf, /it/d/z al-hltaraj, Cairo, 1367 A H 

33. Abu Yusuf, pp. 4 and 6. 

34. Sec also al-Qiir’an 83: 1-3, (‘\Voc u> il,(> 

measure (of their dues) from men, take it fully. And when they take ik 

weigh out for them, they give less than is due’). ^ measure out to others or 

35. Reported on the authority of Musnad of AW 

SuyuiT, V. 1, p. 8. ' and Bayhaqis Shu 


by 


*ab al-imait 
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jnd one who engages a labourer, receives due work from him 
c jofsiioipay him his wage.“ This liadith, by placing the exploitation 
(labour and the enslaving of a free person on an equal footing, 

' ;,s how averse Islam is to exploitation of labour. 

Wlwtajust’ wage is and what constitutes ‘exploitation’ of labour 
needs to be determined in the light of the teachings of the Qyir’an and 
ijieSu/ind^' Islam does not recognize the contribution to output made 
k factors of production other than labour and therefore the concept of 
exploitation oflabour in Islam would have no relation \sdth the concept 
of surplus \due as propounded by Marx. It could be argued theoretically 
that just'wage should be equal to the value of the contribution to output 
made by the labourer. But this is difficult to determine and would have 
tide practical value in regulating wages. There are however a number 
of ohM from which may be inferred quahtatively the level of ‘minimum’ 
and‘ideal’wages. According to the Prophet, ‘an employee (male or 
female) is entitled to at least moderately good food and clothing and to 
not being burdened with labour except what he (or she) can bear’. 


38 


From this it may be inferred that ‘minimum’ wage should be such 
that it enables an employee to get a sufficient quantity of reasonably 
good food and clothing for himself and his family wdtliout overburdening 
himself. This was considered by the Prophet’s Companions to be the 
minimum even to maintam the spiritual standard of \Iuslim society. 
‘Uthman, the third Caliph, is reported to have said: 

Do not overburden your unskilled female employee in her pursuit 
of a living, because if you do so, she may resort to immorality; and 
do not overburden a male subordinate, for if you do so, he may 
resort to stealing. Be considerate wdth your employees and God 
will be considerate with you. It is incumbent upon you to provide 
them good and lawful food.^^ 

The ‘ideal’ wage may likewise be inferred from the following hadith 
to be a wage that would enable the employee to eat food and wear 
clothing just like the employer is himself capable of: 


36. Bukhari, v. 3, p. 112. 

37. Some of ihe quotations {hadith or otherwise) used in the discussion, relate to 
slaves,but the term ‘employees’ is used in the translation. If a liumanc and just treatment 
IS expected to be meted out to slaves, then employees are certainly entitled to an even 

better treatment. 

38. Malik, Muwa{ta\ Cairo, 1951, Malik, v. 2, p. 980: 40. 

39. Malik, Muwatta\ v. 2, p. 981: 42. 
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Vour employees are your brothers whom God had made }vur 
subordinates. So he who has his brother under him, let him feed 
him \vith what he feeds himself and clothe him with what hcdoth« 
himself.. 

The ‘just’ wage cannot therefore be below the ‘minimum’ wage. Its 
desirable le\Tel would of course be closer to the Ideal' wage so as to 
minimize the inequalities of income and to bridge the gulf between the 
h\ing conditions of the employers and the employees which tends to 
create nvo distinct classes, of the ‘haves’ and the ‘have-nots’, thus 
weakening the bonds of brotlierhood which consUtute an essential feature 
of a truly Muslim society. Between the two limits, the actual level would 
be determined by the interacrion of supply and demand, the extent of 
economic growth, the level of moral consciousness in Muslim sociel); 
and the e.\ient to which the state plays its legitimate role. 

Besides being paid at least ‘minimum’ wages and preferably ideal 
wages, Islam requires that labourers should not be made to work so 
hard or in such miserable conditions that their health deteriorates or 
their abihty to enjoy income or participate in family life gets impaired. 

If they are made to perform a task which is beyond their capacity they 
should be provided with sufficient help to enable them to do the job 
without undue hardship. In the quoted above in which the 
Prophet admonishes employers to consider the employees as their 

brothers, he said further; 

... and do not burden them with what overpowers them. If you do 
so, then help them.** 

From this it may be inferred that fixation of maximum hours 
of work, creation of proper working conditions, and enforcement of 
precautionary' measures against industrial hazards, would be fully in 
conformity' witli the spirit of Islamic teachings. 

While this is the treatment expected of an employer for his 
employees, Islam, because of its commitment to jusdee, protects the 
employer by placing certain moral obligations on die employee as well. 


40. Bukhari, p. 15, and v. 3, p. 185; and Muslim, v. 3, p. 1283:38. 

41. •! wish noi 10 be hard on you. God willing you will find me among (hr righteous’ 

(al-Qur‘an, 28; 27). This statement of .Shu‘ayb svhilc hiring Moses is an e.xhortation in 
the Qur an for all employers. 

42. Bukliarl, v. 1, p. 16. and v. 3, p. 185; and Mu^li^3, p. I283- 38 an 
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Your employees are your brothers whom God had made 

subordinates. So he who has his brother under him, let 

him with what he feeds himself and clothe him with what heclmr 
himself . . . ” 

The ‘just’ wage cannot therefore be below the ‘minimum’wage. Its 
desirable level would of course be closer to the ‘ideal’wage so as to 
minimize the inequalities of income and to bridge the gulf heiwcen the 

livang conditions of the employers and the employees which tends to 
create Cvvo distinct classes, of the ‘haves’ and the ‘have-nots’, thus 
weakening the bonds of brotherhood which constitute an essential feature 
of a truly Muslim society. Between the two limits, the actual level would 
be determined by tiie interaction of supply and demand, the extent of 
economic growth, the lex^el of moral consciousness in Muslim society, 
and die extent to which the state plays its legitimate role. 

Besides being paid at least ‘minimum’ wages and preferably ideal 
wages, Islam requires that labourers sliould not be made to work so 
hard or in sucli misei'able conditions that their health deteriorates or 
dieir ability to enjoy income or participate in family life gets impaired. 
If they are made to perform a task which is beyond their capacity they 
should be provided with sufficient help to enable them to do the job 
without undue hardship. In the kadlth c|uoted above in which the 
Prophet admonishes employers to consider the employees as their 

brothers, he said further: 

. . . and do not burden them with what overpowers them. If you do 
so, then help them.**^ 

From this hadlth it may be inferred that fixation of maximum hours 
of work, creation of proper working conditions, and enforcement of 
precautionary measures against industrial hazards, would be fully in 
conformity with the spirit of Islamic teachings. 

While this is the treatment expected of an employer for his 
employees, Islam, because of its commitment to justice, protects the 
employer by placing certain moral obligations on the employee as well. 


40. Bukhari, p. 15, and v. 3, p. 185; and Muslim, v. 3 , p. 1283: 38 

41. ‘i wish noi to be hard on you. God willing you will find me among the righteous’ 
(al-Qur’an, 28: 27). I his staiemciu of Shu‘ayh while hiring Moses is ,rf I ^ • 

Ihc- Qur'an lor all employers. '« 

42. Bukhari, v. 1 , p. 1(5, and v. 3, p. 185; and Muslim, v. 3 , p. 19 ^ 3 . 33 
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obligation is to do the job conscientiously and diligently with 


■ uni possible degree of care and skill. The Prophet exhorted: 

beneficence obligatory upon you,'^' and that ‘Ciod loves 
p when any one of you does a job, he does it perfectly.’There can 
0 question that social and economic justice, which Islam stresses 
unambiguously, requires the efficient performance of the function for 
uhich one has been employed. On another occasion the Prophet said: 


An employee who excels in his devotion to God and also renders 
to his master what is due to him of duty, sincerity and obedience, 
for him there is double rewards (with God).^^ 


A second obligation on the employee is to be honest and trustwordiy. 

The Qur’an says that the best person anyone can hire is the strong 
'able) and the honest (28: 26), and the Prophet has said: 

He whom we have appointed for a job and have proGded with 
livelihood, then whatever he appropriates beyond this is ill-gotten.^’ 

Thus if Islam has placed a number of obligations on the employer, 
the employee is also expected to do the job conscientiously and 
diligently, and be honest and trustworthy. The goal is justice to both 
employers and employees in all economic relationships. It is only by 
such a harmonious regulation of mutual responsibilities emphasizing 
co-operation and conscientious fulfilment of one’s obligations, in an 
enhronment of brotherhood, justice, and supremacy of moral values, 
ihai there can be hope of eliminating labour-employer conlTict and 
friction and establishmg industrial peace. 


(c) Equitable distribution of income 

With the intense and unique commitment of Islam to human 
brotherhood and to social and economic justice, gross inequalities of 
income and wealth could not hut be repugnant to its spirit. Such 
inequalities could only destroy rather than foster the feelings of 
brollierhood that Islam wishes to create. Besides, since all resources are, 
according to die CQur’mi, ‘gifts of God to all human beings’ (2: 29), 
there is no reason why diey should remain concentrated in a few hands. 

43. Muslim, V. 3, p. 1548:57. 

44 . Cited on the authoiiw of Bayluiql’s Shu'ab al~iman by SuyOn, v. 1 , p. 75 . 

45. Bukhan,v. 3, p. 18t5. 

4G. .\l)U Dawud, v. 2, p. 121. 
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Hence, Islam emphasizes clistrihulive justice and incorporates in , 
system a programme for redistrihution of income and wealth so ihj! 
every individual is guaranteed a standard of living that is humane and 
respectable, and in harmony with the regard for the dignity of man 
inherent in the teachings of Islam (God’s vicegerent on earth, al-Qur’an 
2: 30). A Muslim society that fails to guarantee such a humane standard 
is really not worthy of the name as the Prophet declared: ‘He is not a 
true Muslim who eats his fill when his next-door neighbour is hungry. *’ 
‘Umar, the second Caliph, explaining the redistributive justice in 
Islam, emphasized in one of his public addresses that everyone had an 
ecjual right in the wealth of the community, that no one, not even ho 
himself, enjoyed a greater right in it than anyone else, and that if he 
were to live longer, he would see to it that even a shephcid on the 
Blount San‘a’ received his share from his wealth.^” The Caliph Allis 
reported to have stressed that ‘God has made it obligatoi*^' on the rich 
to provide the poor with what is adequate for them, if the poor arc 
hungry or naked or troubled it is because the rich have depi ivecl them 
(of their right), and it will be proper for God to account them for it 
and to punish them.’^'* The jurists have almost unanimously held the 
position that it is the duty of the whole Muslim society in general and 
of its rich in particular to take care of the basic needs of the poor and 
if the weU-to-do do not fulfil this responsibility in spite of their ability 
to do so the state can and should compel them, to assume their 

responsibility.^^ 

The Islamic programme for redistribution consists of thiee parts. 
One, as discussed earlier, Islamic teachings imply the rendering of 
assistance in finding gainful employTiient to those unemployed and 
those looking for work and a ‘just’ remuneration for those working; 
two, it emphasizes the pay^ment of z(ikat for redistributing income from 
the rich to the poor"*' who, because of personal disability or liandicaps 


47. Bukhari, p. 52: 1 12. 

48. HaykaJ, al-Fdruq *Umary Cairo, 1964, v. 2, p. 233. 

49. Abu ‘Ubayd, Alldb al-Aniwdl, Cairo, I 353 A.D., p. 595: 1909; for slightly difl'erent 
warding, see Nahj al-Balaghah., Cairo, n.d., v. 3, p. 231. 

50. For sonic rclcvanidtMails, see .Siddifji,A/flwX JA«^///7Vm-<’-d///X75v?/ Lahore 1968 

pp. 272-79. " ' ' ’ ’ 

5). The Proplu i, wliile appoiiilii.K Mu adl. as Gm-oi nor of tiu- ^eincn enunirraird 
to him a list ol duties, otic oi which was ‘to educate people that CnH i i j • • • 

1 them to pay the zaAd/ which is to be collected Cram their rieh ' Aigator) 

‘ (hukhan, v. 2, p. 121; I'irniidhi, v. 3, p. 21: 625, and Nasl*T ^ *^^*'^^*^*^^*d to thar 

‘ *♦ V pp. 3 and 41). 
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.k^sicalor mental or conditions external to them, c.g. unemployment), 

Lonabk to attain a rcspectalde standard of living by their own elTort, 
in the words of the Qtir’an; ‘wealth does not circulate only 
rich’ (59:7); and three divisions of the estate of a deceased 
pfjjon, in accordance with a given formula, among a number ol 
jidinduals so as to intensify and accelerate the distribution of wealth 
in wiet\: 

This Islamic concept of equity in the distriV)ution of income and 
v^talih and its concept of economic justice, does not however require 
ihaiocryone be rewarded ecpially, irrespective of his contributioit to 
Islam tolerates some inequalities of income because all met\ 
arrnoicqual in their character, ability and service to society (al-Qyir’an, 
b 165; 16: 71 and 43: 32). Therefore, distributive justice in Islamic 
society, after guaranteeing a humane standard of living to all members 
through the institution of .^a/cal, allows such differentials in earirings as 
are in keeping witlt the differences in the value of the contributioits or 
serricesrendered, each individual receiving an irrconac corresponding 
10the social value of the services he coiatributcs to societv. 

The Islamic stress on distributwe justice is so emphatic that there 
had been some Muslims who have been led to believe in absolute 
quality of wealth. Abu Dharr, a Companion of the Prophet, was of 
the opinion that it is unlawful for a Aluslmi to possess wealth beyoird 
the essential needs of his family, ffowever, most of the Prophet’s 
Companions did not agree with him in this extreme view and tried to 
prevail upon him to change his position.^* But even Abu Dharr was 
not a protagonist of equality’ of flows (income). He was in favour of 
equality of stocks (wealth accumulatiotts). This, he asserted, could be 
attained if the entire surplus of income over ‘genuine’ expenses {al- 
‘ajh;) was spent by the individual in improv ing the lot of his less fortunate 
brothers. The concensus of \luslim scholars, in spite of being intensely 
in favour of distributiv’e justice, has however always been that if a Muslim 
earns by rightful means and from his ovs’it income and wealth fulfils his 
obligations toward the welfare of his society by paying zdkat and other 
required contributions, there is nothing v\Tong in his possessing more 
wealth than other fellow-Muslims.'*^ In reality', however, if the Islamic 


52. Sec the comment.s on verse 34 ot Surah 9 of the Qur’an in the commentaries of 
Ibn Kaihlr, v. 2, p. 352, and Jassas, Ahkam al-Qitr*du, Cairo, 1957, v. 3, p. I 30. 

53. See the commentary ol Ihn KathTr, v. 2, pp. 350*53. 
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|pa(hin^[s ol llninl and Hmm in thr ( arnin^of wealth an* (iig 
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iiKonir and wt alth in Muslim srx k t\. 


(d) Freedom of the individual within the context 
of social welfare 




:* most ii))|)orlant pillai (»l Muslim laitli h thr lx lit I (lut nu,) 
hashri n (T(‘:it(*d h\ (lodaiid issiilisr-mriit toiunii Inn Mini aM|ur,in 

13: Hi) and HI: 22). This piosidrs tin* ('ss«'n(r ol tin M.iiim diaiifn^ 
IVi*(‘dom from all honda^t'. Ilnid* thr l^iii an ^a\s that onrol i|k 
primary ol)j('('liv(*s ol Muhammad s IVoplielM iiiis^imi w.isto rfh<T 
th(‘m (mankind) Irom the l)urd(‘iisandrhiiiiisupon ihnn (?: I \i It;, 
this s|)iril ol lircdom which prompted I inai, the scm 
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declare: ‘Since wii(‘n have von enslavi’d peopl<‘ allhoiJi;h th< iniioilirr, 
had borne them rree.'**^ Shafri, the loiiiidcr ol the Shilfri Mhu.i|r,| 
Muslim jurisprudence, e.xpressed the same spirit when he said (nd 

has created you free and therefore be nothiin; but Irn*. 

Because man is born free, no one, not even tin* state, has the ntjtii 
to abrocjate this freedom and to subject his life to ret^inientalioii. Iliof 
is a consensus among Muslim jurists that restrictions (annoi b* impovil 
on a free, mature, and sane person. Abu Hanifah, the founder nl ihi* 
Hanali school of Muslim jurisprudence, goes lurther and feeh that 
restrictions may not be imposed on a Iree, mature, and sane pcrviii 
even if he hurts his own interest by to quote his owm example, ‘spen'Jin<! 
money aimlessly without any benefit.’ The reason he givi^ for ihwu 
that deprning him of the freedom of choice is ‘like degradini; ha 
humanity and treating him like an animal. The injur) done b) thr* 
would be greater than the injur)* done by his extra\'agance. A gruLi'i 
loss should not be inflicted to avoid a smaller loss.’ '*' 

1 his dilference of opinion, howwr, exists only if an individual 
hurts his ow'ii interest, without, ol cotii'se, overstepping the iiiaral 
bounds of Islam. But if the individual hurls the interests of 

.andshoutii 

k iiiiiwsi^oii him. Ml jurish allow roiii (ions to lx* iinpi»i‘(l if ihb 
H.dfi4l,4d. India v. I. u 140 ' 


Msdrr4lMd, Jndui \. l.p |4U 
W Hiditidi, (4*iro, \%r \ j,|x 2HI, >r( 
iti (4UU 19j8, V 2,p 349 



'uii il 












ll 



SYS ll'Al oriSLVM 


I 

s 


I 


IW(lttcuWi(jni)f ilu: m)alHot ih(* IsUnui rrononm. ivsinn sliows 
tamaitrial wrlUjcln^^ Uncd ou ilu* uushakruhlr loundalion ol* 
^iniuil ulm loibiiluirs an md’bprualdr plank (jI iht* economic 
pkiftophyol' Wain. I he vitn fnuiuUiion ol ihc Islamir system being 

that ul capludlsm and 5 iH:ialiMn, whicli arc both carih- 
‘“j'lucl tifid niji (jrirnied U) 'ipiiiiual valnr^ the ,HU|)critrurturc must 
‘>’»''Mrilyt)c(Jitrcrcni /Vny aiirmpi to diov\ the similarity of Islam 
4 either capliafom nr siKiallMn can onU drmoibiraic a lack of 
'•ft'koiaiuliiig of the bade charade rblii's of the three systems. 



Ut 















iSL^^jvi: I'rs iviK/xisfiwo /\isin> iviessaoe 


teachings of' Jhfcilal and I^czram in the earning oF wealth are followed, 
the norm oF justice to emi^loyees and consumers is applied, provisions 
for redistribution oF income and wealth are implemented and the Islamic 
law oF inheritance is enforced, tliere cannot he any gross inequalities of 

income and weaJtli in IVluslim society: 
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brotherhood accompanied by social and economic justice and enni,, 
distribution of income, and to individual freedom within the c ' 
of social welfare. This dedication is, it must be stressed, spirk? 
oriented and finely interwoven into the whole fabric of iti soda] j ^ 
economic norms. In contrast with this, the orientation of nioder 
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Af Muslim history, this principle has been universally 
^Aluslims with rare exceptions, and these exceptions have 

r (((ojnizcd to be within the mainstream of Islamic thought. 

of this right of private ownership could not, therefore, be 
''iKd to be in conformity with the teachings of Islam, 
lit maiket mechanism may also be considered to be an integral 
n[ the Islamic economic system because, on the one hand, the 


i# 


capitalism to social and economic justice and to equitable distribution 
of income is only partial resulting from group pressures, is not the 
outcome of a spiritual goal to establish human brotherhood, and does 
not constitute an integral part of its overall philosophy; while tlie 
orientafion of socialism, though claimed to be the product of its basic 
philosophy is not really meaningful because of, on the one hand, die 
absence of a dedication to human brotherhood and of spiritually based 
fair and impartial criteria for justice and equity, and on the other hand, 
the loss of individual dignity and identity resulting from the negation 

of the basic human need for freedom. 

The commitment of Islam to individual freedom distinguishes it 
sharply from socialism or any system which abolishes individual 
freedom. Free mutual consent of the buyer and the seller is, according 
to all schools of Muslim jurisprudence, a necessaty condition for any 
business transaction.^"' This condition springs from the verse of the 
Qur’an: ‘0 you who have faith! Devour not the property of anyoneo( 
you wrongfully, except that it he trading by your mutual consent fh 
29). The Prophet is also reported to have said: ‘Leave people alone for 
God gives them provision through each other.’'^^ The only system that 
would conform to this spii'it of freedom in the Islamic way of life is 

one where the conduct of a large part of the production and allocation of resources is a necessary^ element in the life of any 

distribution of goods and sendees is left to individuals or voluntarily ^aneanddgorous society. But since it is possible to convert profit from 

constituted groups, and where each individual is permitted to sell to ^ intent into a primary goal thus leading to many social and 


pjit . . , 

.pnof private property is not workable without it; and, on the 
iff, 11 offers the consumers a chance to express their desires for the 
JucDon of goods of llieir liking by their willingness to pay the price, 
jfljalso gives resource-owners an opportunity to sell their resources 
larcordancewith their free will. 

Profit motive, which is essential for the successful operation of any 
iiiiem incorporating freedom of enterprise, has also been recognized 
In tlant. jazirt, in his wett-knowm work on ihcjiqh position of the four 
iunnite schools of jurisprudence says: 

feeing and selling are allowed by the Shan^ah so that people may 
profit mutually. There is no doubt that this can also be a source of 
inpistice, because both the buyer and the seller desire more profit 
and the lawgiver has not prohibited profit nor has He set limits to 
It.he has, however, prohibited fraud and cheating and ascribing 
to a commodity attributes it does not possess.^^ 

This tsbecause profit provides the necessary mcentive for efficiency 
intheuse of resources which God has given to manldnd. This efficiency 

• i 


or buy from whom he w'ants at a price agreeable to both the buyer and 
the seller. Freedom of enterprise, in contrast with socialism, offers such 
a possibility and it had been recognized by Islam along with its 
constituent elements, the institution of private property. 

The Qur’an, the Smm/i and the Jiqh literature have discussed in 
significant detail the norms related to acquisition and disposal of private 
and business pioperty, and the purchase and sale of merchandise, as 
also the institutions of zakdt and inheritance, which would not have 
been done in such detail if the institution of private ownership of 
most producti ve resources had not been recognized by Islam. Besides, 


59. Jazirl, v. 2. pp. 153-168. 

60. CiicdbylEnRushdinM^alal-A/ujlaAirf, Cjji-Q |ggy 


- 2,1). 167. 


(tonomic is, Islam places certain moral restraints on this motive so 
fa it fosters indhidual self-interest within a social context and does 
Ml violate the Islamic goals of social and economic justice and 
tijiiiiable distribution of income and wealth. 

Recognition by Islam of the freedom of enterprise along with the 
witution of private property and the profit motive, does not make 
ike Islamic system akin to capitalism which is based on freedom of 
fnterprise. The difference is significant and is due to two important 
leasons. Firstly, in the Islamic system, even though property is allowed 
lobe privately owned it is to be consideied as a tiust fiom God, because 
fi'Ctything in the heavens and earth really belongs to God and, man 

' l)I Ja2m,V2,pp. 283-84. 
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being the \’icegercnl of God, enjoys the right of ownership only as a 
trust. Says the C^ur’an: 

To God belongs whatever is in the heavens and whatever is in the 
earth (2: 284); 

Say: To whom belong the earth and whoever is therein, if you know? 

They will say: To God. Say: Will you not then mind? (23: 84-5); 

And give them of the wealth of God whieh He has given you 
(24: 33). 

Secondly, because man is the vicegerent of God and the wealth he 
owns is a trust from Him, he is therefore bound by the conditions of 
the trust, or more specifically, the moral values of Islam, particularly 
the values of halal and haram^ brotherhood, social and economic justice, 
equitable distribution of income and wealth, and fostering the common 
good. The wealth he owns should be acquired in accordance with the 
teachings of Islam and should be used for the objectives for which it 
has been created. Said the Holy Prophet: ‘This wealth is certainly green 
and sweet (enticing); but he who acquires it rightfully, for him it is an 
excellent assistant, while he who acquires it without his right, is like 
one who eats but never satiates. 

\Miat difference do the two factors — holding property as a trust 
from God, and die commitment to spiritual values — make, will become 
apparent if some of the limitations of the market system, in the 
capitalist frame of reference, are discussed. 

First, the market system represents a plebiscite where each unit of 
currency spent by^ an individual represents a ballot and where national 
resources get automatically allocated among different wants on the 
basis of total ballots cast by all individuals. If more money is being 
spent on liquor than on milk, it is because the desire for liquor is more 
urgent and so more of the national resources get allocated to the 
production of liquor. This, according to the price system, brings about 
an optimum allocation of national resources. The market system is 
therefore a judge who is morally neutral and makes decisions only on 
the basis of the results of this plebiscite. However, the Islamic economic 
systc^m cannot he morally^ neutral. In Islam, the allocation of resources 
is optimum if it is first in conformity with the norms of Islam and then 
in accordance with consumers" preferences. In a truly Islamic society 
there is no likelihood of any divergence between the two. But, if there is 


62. Muslim, v. 2, p. 728: 122. 
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any divergence, then the stat(‘ cannot hr a passive observer. It must 
educate public opinion in accordanc e with the teachings of Islam and 
guide and regulate the machinery of production and distribution so as 
to bring about an allocation of resources which is in conformity with 
the goals of Islam. There arises the ejuestion of who wall decicle whether 
the allocation of resources is or is not in conformity with the teachings 
of Islam. This would not be done by the hierarchy of any organized 
church, which Islam has not established, but by the democratic process 
of decision making inherent in the political teachings of Islam. 

Second, the market system assumes that the wants of different 
indidduals can be compared with respect to their urgency by the use of 
prices because each unit of currency represents a ballot. The willingness 
on the part of two individuals to spend an ec\ual amount of money is 
assumed to indicate wants of ectual urgency. Even if such an inter¬ 
personal comparison of the urgency of wants is possible, the free-play 
of the market forces for a desired allocation of resources would recpiire 
that there exist an equitable distribution of income in the economy. In 
the absence of such an equitable distribution of income in the economy, 
allocation of resources produced by the market system may not l^e in 
conformity with the wishes of the majority of consumers. It w^ould allow' 
the upper strata of income groups, getting a share of national income 
significantly more than in proportion to their numerical size, to di\*ert 
scarce national resources, by tlie sheer weight of their votes, into products 
considered socially less desirable. Therefore, the resultant allocation of 
resources woidd also be socially less desirable. Of itself the price system 
is not concerned with how many votes an individual has; it is concerned 
with the aggregate of votes in fav'our of any one good or serv ice relative 
to some other good or service. Therefore, an equitable distribution of 
income, which is one of the goals of the Islamic system is a prerequisite 
to the attainment of a desirable allocation of resources through the 


functioning of the price system. 

Third, there may be imperfections in the efficient operation of the 
market forces introduced by monopolies or monopsonies, or conditions 
in which prices may not reflect real costs or benefits. Not only that 
prices of goods or seivdces may be far above opportunity costs or that 
payments to resource owners may be far abov'e or below the v'aluc of 
their contribution to real output, but also because .social costs and 
benefits may be disregarded by indiv iduals in their accounting although 
these costs or benefits may be very important from the point of view 






194 


islvm: its meaning .and message 


of social welfare which carries a significant weight in the Islamic 
system. The self-correcting tendencies in the price system which tends 
to eliminate the divergence between private and social interests may 
take an intolerable long time because of the imperfections usually 
found in the operation of tiic market, and the limited horizon of 
individuals and firms. In the face of such imperfections, the market 
system alone, without some guidance, regulation, and control from a 
welfare-oriented government, may not be able to achieve an optimum 
allocation of resources. 

Fourth, in the capitalist market system, since tlic indiv'idual is the 
primary owner of his own goods, he may do what he pleases with 
them. Hence there is no moral sanction against destruction of output 
by, say burning or dumping into the ocean, in order to raise prices or 
to maintain them at a higher level. But in the Islamic system, since 
all wealth is a trust from God, it would be a grav'e moral crime to do 
so. Destrovdng both life and property has been declared by the Q^ur’an 
to be equiv'alent to spreading mischief and corruption in the world 
(2: 205). It was this teaching of the Qur’an, which prompted Abu 
Bakr, the first Caliph, to instruct his general, Vazid ibn Abi Sufyan, 
going on a war assignment, not to kill indiscriminately, or to destroy 
vegetable or animal life even in enemy territory.**' If this is not allowed 
in war, there is no question of its being allowed in peace, and that 
too for raising prices! The social cost of such an act is much too high 
and the Islamic state just cannot allow it. 

Fiftli, by itself the market system, even under conditions of healthy 
competition which is a prerequisite for its efficient operation, has 
manifested no inherent tendenc)' to solve the economic pmblems of 
uncmplo>Tnent, economic fluctuations and stagnation, or to bring about 
an equitable distribution of the social product. There has, therefore, to 
be some direction and regulation by a goal-oriented goxernment. 

Sixth, success in the competitive struggle may be possible through 
means which arc morally questionable, and which conflict with the 
goals of social and economic justice and equitable distribution of 
income. Therefore, unless there are moral checks on individuals 
accompanied by effective regulations by a morally-oriented 
gov^ernment, competition may not necessarily eliminate the inefficient, 
reward socially useful behavaour, enforce social and economic justice 
and foster an equitable distribution of income. 

63- (p. 26) Malik, Muwaita \ v. 2, p. 448: 10. See also .\ lawardl, al-Ahkam ai-SultariTvaJi 
Cairo, I960, p. 34. 
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Therefore, although the market system has been recognised by Islam 
because of the freedom it offers to individuals it is not to be considered 
sacred and inalterable. It is the goals of Muslim society which are 
more important. The market system is only one of the means to attain 
these goals, particularly the goal of individual freedom. The market 
s)^tem must therefore he modified as necessary to make it conform to 
the ideals of Islam as much as possible. An active role of the government 
has been recognized by Islam for the purpose of achieving the desired 
modifications in the operation of the market. But government 
intervention alone cannot create a healthy market economy oriented 
to justice and social welfare even though it can remove some of the 
limitations of the market system. Other shortcomings of the market 
system can be remov^ed only by the emergence of social health at a 
deeper level to be attained by dovetailing the economic system with a 
moral philosophy that also incorporates norms of social and economic 
justice, equitable distribution of income and wealth and social welfare. 
Hence the sharp distinction between Islam and capitalism which, in 
spite of its present recognition of the role of the gov'ernment in the 
economy, is nevertheless essentially secular and lacks a morally-based 
philosophy for social and economic justice and public welfare. 
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What Islam Gave to Humanity* 

Abdul Hamid Siddiqui 


ISLAM, as it has been declared by the Holy Qur’an, is the perfect 
religion and in fact the completion of the Lord’s favour upon man so 
far as the regulation of his life is concerned. 

This day I have perfected your religion for you, completed My 

favours upon you and have chosen for you Al-lsldm as your religion. 
(al-Qur’an, 5: 4). 

This verse eloquently speaks of the fact that the favours of Allah 
in the form of Dm (Code of life) have been perfected in Al-Isldm and 
nothing that is not rooted in it, whether in the form of belief or in 
the form of individual and social behaviour, is acceptable to Allah. 
A religion as self-contained and realistic as Islam is, must provide 
answers to all spiritual and secular questions and should offer to 
humanity not only a new metaphysical outlook, but a comprehensive 
programme of revolution in human life - both in its individual and 
social aspects. 

Let us start wdth the very basic concept of religion. To a non-Muslim 
nurtured on a traditional concept of religion, it is only a private 
relationship between man and his Creator. But for a Muslim religion 
comprehends the whole of life - its pattern of thought and behaviour. 
It posits the ideal of a life in which, from the cradle to the grave, not a 
single moment is spent out of tune with or merely unprovided for by a 


♦ This article was published in The Criterion^ Journal of the Islamic Research 
Academy, Karachi, Vol. 3, No. 3, May-June, 1968. Reproduced with the permission of 
the editor. 
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religious ruling. No sphere is left in which the thoughts and deeds of a 
Muslim - both in his personal and public life are inconsef|uential for 
his fate in the Hereafter. In short, in Islam one cannot find a no man’s 
land to which religion does not lay a claim. That is the reason why 
Allah exhorts people to accept Islam in its entirety: 


‘O you who believe! Come all of you into submission (to Him); 
follow not the footsteps of the devil. 

He is an open enemy for you.’ (al-Qur’an, 2: 208). 


Islam is the only religion of the world which knows no distinction 
between the religious and secular, but views in one sweep the entire life 
of man. d'he philoso|)hy of ethics, law and morals, manners and mores, 
ails and sciences, forms of social, political and economic organization - 
including the nature of family and marriage - side by side with the 
problems of worship and theolog)' - have their legitimate place in the 
all-inclusi\T system of Islam. The Qiir’an calls upon Muslims to say: 


‘Verily my prayers and my sacrifices and my life and death arc all 
for Allah.’ (al-Qur’an, 6: 162). 

It means that the whole life of man in all its spheres should l)e an 
expression of complete submission to Allah, the Creator of this 
Universe and the Rightful Master. 

The word ^Ibadali does not signify worship only. It stands for 
submission and prayer, and worship is only a symbol of submission. 

‘Follow diat which is sent down towards you from your Lord; and 
follow not any patrons beside Him.’ (al-Qur’an, 7: 3). 


It implies that only by obeying the commands of Allah vouchsafed 
to humanity through the Holy Prophet, one proves one’s fidelity and 
loyalty to God. 

Then the Qiir’an also explams diat Allah out of His boundless 
fav'ours and infinite mercy has revealed everything that a man needs 
in following the path of righteousness. 


‘Shall I then seek a judge other than Allah when He it is who has 
sent down to you the Book fully e.xplained.’ (ai-Qur’an, 6: 114). 

The people who cast aside the teachings of Allah and those of the 
Aposde and follow the other paths deviating from the one shown by 
God Almighty are in fact the wrongdoers: 


•Or have they associates who have prescribed for them any religion 
that Allith does not sanction.-^ And were it not for the word of 
judgement, it would have been decided betw(‘en them. And surely 
for the wrongdoers is a painful chastisement.’ fal-Qiir an, 42: 21). 

The Qiir’an emphatically asserts that only Islam is to be followed 
,n ever)’ sphere of life and those who take a course of action other 
(han the one sanctioned by Allah are wrongdoers since they, besides 
God, look to some other deities for help and guidance. 

The basic concept of religion in Islam is that it is as vital a necessity 
as the sunshine and air. Just as the Sustainer and the Nourisher of the 
world has made provision of all those things which a man needs for 
his physical development, in the same way, He has vouchsafed to him 
die Divine knowledge not only for the satisfaction of his religious 
yearnings, but for the fullest growth of his spiritual and moral self. 

‘His is the creation and the Command.’ (al-Qur’an, 7: 54). 


The Lord who has created this world and all that exists in it and 
has created resources to maintain it and lead it to perfection, has also 
given al-lsim, a Code of life by following which man can find peace 
and happiness in this world and the world to come. The man who 
does not follow it in letter and spirit and takes man-made laws for 
guidance is described by the Qur’an as one who has taken others as 
his Lords in derogation of Allah. 

‘They take their priests and their anchorites to be their Lords in 
derogation of Allah.’ (al-Qur’an, 9: 31). 


Most of tlie commentators as[ree that it does not mean thev took 

O ' 

them actually for gods and worshipped them; tlie meaning is that tliey 


looked upon them as the main source of guidance and showed 
unconditional obedience to them. They did whatever they were 
commanded to do by their priests and did not see whether these 
commands were based on the Holy Book. It is related in a Hadith tliat 
when this verse was revealed, ‘Adi ibn Hatim, a convert from Christianity; 
asked the Holy Prophet as to the significance of this verse, for he said, 
‘We did not worship our priests and monks.’ The Holy Prophet’s reply 
was: ‘Was it not that the people considered lawful what theii’ priests 
declared to be lawful, though it was forbidden by God.’ Hatim replied 


in the afiirmalive, what the Prophet said, was what the verse meant.' 
The exposition of the Holy Prophet is clearly indicative of the fact 


l. TirmklhT, Sahili: Bab Tafnr al-Qur'an, Delhi, 1353 H, p. 117. 
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that \r a man lakes the rmdings of any person or institution which arc 
not substantiated by the revelations, as final and accepts them as gospel 
truths he is committing the grave ofience of associating other gods 
with AWah. The Lordship of Allah is unrivalled and it necessitates the 
complete submission of man to Him in all walks and spheres of life 
and the rejection of everything which is not suj^|)orled by the SharVah. 

Tlw Islamic concept of religion as a complete C'ode of Life has in 
fact spiritualized all aspects of human existence. It was hitherto thought 
that the spirit and matter are entities essentially opposed to each other. 
Religion is concerned only with the soul and has nothing to do with the 
mundane actirities of human lile which are nothing but e\'il. 1 he highest 
good, in the eyes of non-Muslim theologians, was therefore to s|:)urn the 
worldly affairs of man and spend one’s life in a convent or cave, seeking 
one’s redemption by freeing one’s spirit from the entanglements of mattcT 
and restoring it to its ideal state from which it has lapsed by an 
incomprehensible act of peivcrsity called the ‘Original Sin . It was due 
to tliis notion tliat self-torture remained for some centuries the chief 
measure of human excellence in Medieval Europe and tens of thousands 
of tlie most devoted men fled to the vrilderncss to induce godliness by 


laceration. All human relations were rent asunder and the religious man 
took his abode in the ghostly gloom of tlie sepulchre, amid mouldering 
coipses, when the desert wind sobbed round his lonely cell, and the 

cries of wild beasts w^re borne upon his ears. 

A new concept of piety based on self-denial came into being. The 
depravity of human nature, especially the supposed essential evil of 
the body, led to the absolute suppression of the whole sensual side of 
man. The chief form of virtue which entitled man to salvation, was a 
perpetual struggle against all carnal impulses. Religion thus assumed 
a very sombre hue in w'hich there w'as no hope, no joy. The pious man 
dissatisfied with the world and its gloiy felt himself a stranger on the 
earth and led his life on the belief that he was dreadfully fettered by 
his body and saw' in it a wretched prison and grave. The thought of 
the ancient orphic play on the Greek word for ‘body’ (Soma-Seima) 
body prison, w'hich Plato appropriated, runs through the religious 
literature of all Christian countries. The fettered soul, it was believed, 
must yearn for freedom from the bounds of physical organism in order 
to soar to heavenly heights. This could be achieved only if a man tore 
himself forcibly from all the ensnaring charms of the outer world and 
in fact the whole world of senses, including all types of human relations 


WHAT ISIAM C.AVl* Tt) IhAlANi l Y 



The idea of a religious man was that of an extremely individualistic, 

,social being. To lice from the social order, and take up the solitary 
iKc is the presupposition of salvation. It is in absolute loneliness, isolated 
fitini all other human beings that the religious and pious man stands 
^ce to face with himself and with God. The urges of the flesh and the 
human relations obstruct the elevation of the soul. Lecky writes: 

To break by ingratitude the heart of the mother who had borne 
him, to persuade the wife who adored him that it was her duty to 
separate from him for ever, to abandon his children, uncared for 
and beggars to the mercies of the world, was regarded by the true 
hermit as the most acceptable offering he could make to his God.’" 

This type of religious concept implies religion, as an esoteric life fit 
only for a few gifted persons who journey to God aside from the broad 
highway on solitary paths of their own. They have no concern with 
society. Their business is only to save their own souls. The severity of 
their devotion should in no way be impaired by the discharge of the 
simpler duties to humanity. The exhortation of a Kempis’ ‘imitation 
of Jesus’ is ‘This is sovereign wisdom to strive after the kingdom of 
Heaven by dispensing with the world.’ 

We may conclude that the fundamental psychic experience in all 
other religions except Islam is that of denial of the impulse of life, 
denial born out of the weariness of life. The case of Islam is however 
different. It teaches man to live with assertion and will. This religion 
in contrast to the passive, quietest, resigned attitude towards eveiytliing 
diat is going on in the world, exhorts a man to be an active participant 
in the struggle of life. Here the world of matter or that of the senses is 
not to be despised or hated, but shaped according to the will of the 
Lord. The world according to Islam is not a torture cell where an 
elementally wicked humanity' is to live for the purgation of its soul. 
This world with all its resources is a sacred tmst from the Lord by 
means of which man can show his true worth. It must not therefore be 
spurned, but properly used. This body is not a prison but an effective 
instrument for the spirit to achieve its goal. Islam stands in striking 
contrast to most religions of the world in this respect. In other religions 
piety is synonymous with the denial of life, on the contrary according 
to Islam piety stands for belief in life and its assertion and throwing 
oneself joyfully and resolutely in its arms. On the one hand there is an 


2. Lccky, Histoiyqf European Morals, Longman, 1910, Vol. II, p. 125. 
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uncompromising denial, on the other there is an incomparable hon 
and will. 

Tlie first tiling that Islam impresses on the minds of tlie people is that 
this world and all that exists in it hai e been created not for mere trifling 
but have been brought into existence with definite aims and purposes. 

\\nd We created not the heaven and the earth and what is between 
them for sport. Had We wished to take a pastime, Wc would have 
it from before Ourselves, but by no means w ould We do (so).’ (al- 
Quf 21: 16,17). 

Then in the Surah al-Dukhatij the Holy Qur’an emphatically says 
that this world is created with a Dixine purpose. 

TVe created not the heavens, the earth and all betw^een them merely 
m (idle) sport. \Ve created them not except for just ends; but most 
of them do not understand.’ (al-Qur’an, 44: 38, 39). 

Then addressmg the human beings the Holy Qur an obserx es. 

‘Do you then think that We hax^e created you in x'ain? (al-Qur an, 

23: 115). 

Ex'erxihing that has been created by the Lord has not only a di\ine 
purpose to serv e, but it has been shaped into perfect form. There is no 
flaw or defect in it. The wonderful beauty of creation from the tiny 
atom to the brilliant star in the realm of matter, and from the smallest 
and to the most developed form of life all speak as to the Lord s perfect 
wisdom. 

‘Such is the Knower of the unseen and the seen, the Mighty, 
Merciful, who made beautiful ever)'ihing that He created.’ (al- 
Qur’an, 32: 6, 7). 

All these verses clearly speak of the fact that there is nothing evil in 
the creation of the world and that of man. It is beautiful, in proper 
proportion and adapted for the functions it has to perform. 

Man, according to Islam, is made of the goodliest fabric,^ he whom 
even the Mala'ik (angels) were made to offer obeisance, and for whom 
whatsoever is in the earth is made to do service.^ 

According to Islam there is no stigma attached to any individual 
and he shall not suffer for any sin committed by any of his ancestors 


‘Evtry soul earns only to its own account: no bearer of burdens 
can bear the burden of another.’ (al-Qur’an, 6: 164). 

tkewhere we have: 

That no bearer of burdens can bear the burden of another, and 

that man shall have nothing but what he strives for.’ (al-Qur’an, 

53:38,39). 

These verses categorically repudiate the Christian doctrine of 
atonement and the inborn indignity of earthly life. Man is responsible 
for his ovN’n actions and his status in piety is determined by his own 
deeds and misdeeds. He is neither born sinful as accord'mg to the 
Christian idea nor is he originally low and impure and has painfully to 
stagger through a long chain of incarnations towards the ultimate goal 
of perfection. 

There is no conflict betxveen the body and soul of man in Islam. 
Physical urges are an integral part of man’s nature: not the result of 
ihe original s'm, and therefore they are positive, God-given forces to be 
accepted and sensibly used for the spiritual growth of man. Piety in 
Islam does not consist in suppressing the demands of the body, it aims 
at co-ordinating them with the demands of the spirit in such a way 
that life might become full and righteous. The Muslims have been 
asked not to forbid themselves the use of the bounties of the Lord. 


‘Say: WTio has forbidden the beautiful gifts of Allah, which He has 
brought forth for His serx ants? .And the things, clean and pure, 
which He has provided for sustenance? My Lord forbids only 
indecencies such of them as are apparent and such as are concealed 
and sin and high-handedness without justice, and that ye associate 
with .Allah that for which He has not sent down any authority and 
that you say of Allah what you know not.’ (al-Qur’an, 7: 32, 33). 


It means that demands of the body are the integral parts of human 
personality and man’s spiritual growtli is intimately linked up with all 
other aspects of his nature, including urges of the flesh. The denial of 
the bounties of the Lord in the form of the material world is no virtue 
in Islam, but the real virtue lies in avoiding and rejecting everything 
that the Lord has forbidden. Islam does not condemn outright the 
appetites of man; it justifies them to the extent where a man can put a 
restraint upon them and control them according to the moral 
consciousness and thus use them for spiritual development. 


3. al-Qur’io, 95:4. 

4. Ibid., 2:29. 34. 
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‘O you apostles! Eat of things that are good and do what is right- 
of your good things 1 am cognizant.’ (al-Qiir’an, 23: 51). 

A Muslim has been asked to beg from his Lord the good of this 
world and the world to come’ because his salvation depends upon his 
right and proper beha\'iour in this mateiial world and the way in which 
he exploits the material resources for the advancement of his spiritual 
self. The attitude of Islam towards the physical needs of a man can be 
well judged from the foUoNsang Hadiih. It is narrated on the authority of 
'Abd Allah b. ‘Amr b. al-‘As that he was once asked by the Holy Prophet 
whether it was correct that he obsen ed fasts during the days and spent 
nights standing in prayer. ‘Abd Mleili affirmed that. The Holy Prophet 
observed*. ‘Don’t do diat. Keep fast at times and break it at times, offer 

prayer and go to bed also. Your body has a right upon you.’*’ 

This Hadiih speaks in unequivocal terms of the fact that Islam is 
emphatically opposed to tliose pseudo-mystics, other worldly idealists 
and self-centred ascetics who completely ignore tlie urges of the flesh. It 
boldly sa’^^ ‘yes’ to the world of matter and accepts it wdth all its limitations 
and risks, but it teaches us, nonetlieless, not to attribute to earthly life 
that exaggerated value which modern cK^zation attributes to it. 

‘Monasticism’, the cult of retirement from the world into solitude, 
only to lead a life of prayer and meditation, is alien to the spirit of 
Islam. 

‘But the monasticism which they innovated for themselves, We did 
not prescribe for them. (W^e commanded) only the seeking for the 
pleasure of God, but that they did not foster, as they should have 
done.’ (al-Qiir’an, 57: 27). 

God certainly says that man should renounce the idle pleasures of 
life and keep his urges and impulses under full control. But that does 
not mean gloomy life, nor perpetual and formal prayers in isolation. 
God’s ser\dce is done through pure lives in the turmoil of this world. 
‘No rahbdniyyah in Islam’ is the oft-quoted saying of the Holy Prophet. 

It is narrated on the authority of Sa‘d bin Abl VVaqqas that when the 
\\ife of ‘Uthman bin Maz‘un complained of being neglected by her 
husband, Muhammad (peace be upon him) advised him, saying, 
‘Monasticism was not prescribed to us. Do you detest the norm given 


5. al-QuPan, 2: 201. 
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(oyouby me.' He replied in the negative. Upon this the Holy Prophet 
remarked: ‘My practice is that I offer prayer and enjoy sleep, I observe 
fast and relish food, 1 marry and divorce] he who deviates from the path 
shown by me has nothing to do with me. O, ‘Uthman, your family has 
aright upon you. Your own self has a right upon you.’’ 

The very chapter from which the above mentioned HadJtli is quoted 
stresses the point that the Holy Prophet forbade people to retire from 
ihe world and devote themselves exclusively to prayer and meditation 
and to deny all worldly pleasures for themselves. 

Islam is not a religion of self-denial, but that of self-assertion up to 
the limit prescribed by Allah. It inspires confidence in man and 
persuades him to lead his life in a creative manner, and thus strengthen 
his individuality through active contact with his material and cultural 
endronment. This strong, active personality is however to be dedicated 
to the service of the Lord. 

‘While the Christian outlook,’ says Muhammad Asad, ‘implies that 
earthly life is a bad business, the modern West - as distinct from 
Christianity - adores life in exactly the same way as the glutton adores 
his food: he devours it, but has no respect for it. Islam, on the other 
hand, looks upon earthly life with respect. It does not worship it, but 
regards it as an organic stage on our way to a higher existence. But 
just because it is a stage, and a necessary stage, man has no right to 
despise or even to underrate the value of his earthly life. Our trav^el 
through this world is a necessary, positive part in God’s plan. Human 
life, therefore, is of tremendous value; but we must never forget that it 
is purely of instrumental value. In Islam there is no room for the 
material optimism of the modern West which say's: ‘My Kingdom is 
of this world alone,’ nor for the life contempt of the Christian saying, 
‘My Kingdom is not of this world.’ Islam goes the middle way. The 
Qiir’an teaches us to pray: 

‘Our Lord, give us the good in this World and the good in the 

Hereafter.’ (al-Qiir’an, 2: 201). 

i\n ideal prayer, favourite of the Holy Prophet, succinctly sums up 
the ideal of a Muslim. The blessings of this woild and those of the 
world to come are begged for. 

It should, however, be noted that the object desired and sought for 
is not the ‘world’ at all but ‘good’ and good only wheresoev^er it may 
be found - whether in this world or in the next. 


7. DarimT, Sunan, Kitab-un-Mkah. 
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This removes the puzzling paradox that most of the hostile critics 
of Islam find in it. As to recognizing, using and enjoying this world 
Islam is a most practical religion. But on its doctrine of salvation it is 
absolutely and entirely other-worldly." To a non-Muslim it is indeed 
strange that both material benefits and spiritual salvation should be 
desired in one breath. The fact is that for a Muslim ‘good’ is the main 
objective of his life and it is achieved by performing righteous deeds in 
the material world. The aim before a NIuslim is spiritual through and 
titrough but according to Islam, it is not by bidding goodbye to the 
world of matter, but by using it in accordance with the Divine 
Commands that one can attain spiritual heights. Thus this world and 
its pleasures are not an end in thcmselv'cs but these provide 
opportunities to the people to train their moral consciousness and thus 
resist the well-nigh irresistible temptations of the flesh in face of the 
Lord’s commands. The material world should not therefore be despised 
and condemned but must be used as a training ground for higher ends. 


Surely we have made whatsoever is on the earth as an adornment 
for it, that we may test them which of them is best in conduct, (al- 
Qur’an, 18: 7). 

And strain not your eyes towards that VNatli which We hav'^e piovided 
different classes of them (of) the splendour of this world s life, that 
We may thereb\' try them. But the proxasion of your Lord is bettei 
and more enduring. (al-Qur’an, 20: 131). 

Thus adornment and the splendour of this worldly life — worldly 
riches, glory, power, wealth, position and all that the worshippers of 
the world scramble for — are not an end in tliemseh'es for the Muslims. 
The possession or want of them does not betoken a man’s real x alue 
or position in the spiritual world, the world which is to endure. Yet 
they have their uses. They measure the true worth of man. He who 
makes use of them according to the commands of .Allah and does not 
become a slave to them is successful in the eyes of .Allah and he who 
yields before these worldly allurements miserably fails in this test. This 
is how Islam harmonizes the conflicting demands of matter and spirit 
and makes the entire life of a man a spiritual whole. It is indeed one 
of the marx'ellous contributions of Islam that it has spiritualized all 
the sectors of human life and has thus brought harmony and coherence 
amongst the apparendy condicting spheres of life. Islam inculcates an 


Khayyat, 
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iniensc good consciousness, not by the renunciation of external forces 
but by a proper adjustment of man’s relations to these forces in view 
of the light received by them from Islam. Here the spirituality is not 
something divorced from social responsibilities but it rests on man’s 
underuiking them properly. ‘Islam,’ observes Wilfred Cantwell Smith, 

‘is by tradition and by central genius a practical religion of ethics 
including social ethics, and organized, legalized ethics. The practical 
and the social aspect of Islam can be well realized from the prayer 
which is the most effective means to develop God consciousness.’ 

Unlike other religions, Islam has not confined its prayer only to 
inner meditation. It has enjoined along with meditation the movements 
of the body and that too under the Command of an Imam in the 
company of his fellow-brothers. The point that Islam stresses is that 
when God has created both soul and body together, both should submit 
before Him in unison for their salvation. 

Secondly, it is in social environment and not in a conv’ent or a cave 
that one can attain true piety. Islam not only determines the relation 
with God, but on the basis of this relation it determines man’s relation 
with man and man’s relation with the universe. 

‘The main purpose of the Qur’an, is to awaken in man die higher 
consciousness of his manifold relations with God and the universe. It is 
in view of this essential aspect of Qtir’anic teaching diat Goethe, while 
making a general review of Islam as an educational force, said to 
Eckerman: You see diis teaching never fails; with all its system, we cannot 
go, and generally speaking no man can go, furdier dian that. The problem 
of Islam was really suggested by the mutual conflict, and at the same 
time mutual attraction, presented by two forces of religion and 
civilization. The same problem confronted early Christianity^ The great 
power in Christianity^ is the search for an independent content for spmtual 
life, which according to die insight of its founder, could be elev'ated, not 
by the forces of a world external to the soul of man, but by the revelation 
of a new world within his soul. Islam fully agrees with this insight and 
supplements it by the further insight that the illummation of the new 
world dius revealed is not something foreign to the world of matter but 
permeates it through and through.’■’ 

God consciousness in Islam does not develop in a total breach with 
the real life and its diverse problems, but is animated and intensified 
by grappling vsuth that in the way in which God has directed men to 
do. It is in this manner diat die organic whole of human life has been 


9. WUlVcd C. Smiih, Pakistan as an Islamic Slate, Lahore, p. 24. 
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eminently preseiTed by the Muslims. The whole of this earth has 
been made a mosque for me' is a well-known saying of the Holy Prophet 
and it gives us an idea of sanctity that is attached both to the physical 
world and the social relations. Mosque is a sacred place of worship 
where all Muslims without any distinction of caste, creed and colour 
meet and bow together before their Lord. It means that all temporal 
acthitics which are carried on in Uiis world have the sanctity of worship 
if these are pursued in this spirit. 

Islam, like all other religions, affirms Reality, not divorced from 
tlie external world, but bv active and intimate contact with that. The 

^ 4 

Muslim is exhorted by the Qur’an to see the signs of Reality in the 
physical world, in the pmcess of histoiy and in his own inner self 
because it is the same RealiU' which is articulated in all these spheres. 

4 ^ 

God reveals His signs in die inner [Anfus) and outer {AJaq) experience 
and we should tr^* to understand the will of that Greater Reality which 

is reflected in all these phenomena. 

‘Verily in the creation of the heavens and of the earth, and in the 
succession of the night and of the day, are signs for men of 
understanding, who, standing and sitting and reclining, bear God 
in mind and reflect on the creation of die heavens and of tlie earth, 
and say: O Our Lord! Thou hast not created this in v'ain. (al- 

Quf 3: 190-91). 

Here the Muslim has been asked to see the magnificent signs of 
Realiy in nature and not to pass by them as if he is deaf and blind 
and affirm the truth diat the whole of nature as revealed to die sense 
perception of man is a challenging testimony of the Mighty Lord W ho 
has created this universe. The Muslims have, therefore, conferred on 
science, something of the sanctity of worship. No wonder that many 
of the outstanding theologians, whose names are now household words 
all over die world, were at the same time the great pioneers of scientific 
knowledge and they worked in their laboratories with the same zeal 
and fer\our as in the religious centres. Rom Landau, author of the 
well-known book, Islam and tlieArabSy while discussing the mainsprings 
of the Arab’s scientific achievements, observes, ‘They might be 
summarized as the ardent desire to gain a deeper understanding of 
the world as created by Allah; an acceptance of the physical universe 
as not inferior to the spiritual but co-valid with it; a strong realism that 
faithfully reflects the unsentimental nature of the Arab mind- and 
finally their insatiable curiosity Everything that was in the universe 
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Allah's, from the mystic ecstasy and a mother’s love to the flight 
f ^jrrovvs, the plague that destroys an entire country and the sting of 
, mosquito. Each one of these manifests the power of God and thus 
each is worthy of study. In Islam religion and science do not go their 
separate ways. In fact the former provided one of the main incentives 
for (hr latter. 

The Muslim history thus furnishes no instance of the persecution 
of scientists. We, on the other hand, find as many men of genius in the 
middle ages as now. The list is too long to be presented in this article. It 
will suffice here to evoke a few glorious names without contemporary 
cquhalents in the West: Jabir ibn Hayyan, al-Kindl, al-Khawarizmi, al- 
Faighani, al-Razi, Thabit ibn Qurra, al-BattanI, HunayTi ibn Ishaq, ai- 
Farabi, Ibraliim ibn Sinan, al-Mas‘udT, al-Tabari, Abu’l Wafa’, All ibn 
‘Abbas, Abu’l-Qasim, Ibn al-Jazzar, al-BirunI, Ibn Sina, Ibn Yunus, Al- 
Karkhi, Ibn aI-Ha)tham, ‘Ali ibn ‘Isa, al-GhazaJi, al-Zarqab, ‘Umar 
Kliayyam! A magnificent array of names which it would not be difiicuit 
to extend.’'® But diis does not come within the scope of my subject. I 
am concerned only widi die fact that Islam is not opposed to science; it 
ratlier inculcates in its followers the greatest respect for learning and 
learning includes every qpe of knowledge provided it is acquired with 
sincerity and devotion and for the service and welfare of liumanity. It is 
dierefore quite natural diat die progress of Muslims in the realm of 
science was not lop-sided, as is the case in the West today. Since a Muslim 
is concerned with achieving a complete view of Reality, he cannot remain 
content widi the partial one-sided, intellectualistic approach which gives 
only a snapshot of force in Reality and misses its kindness and spirituality. 
The MusUnis controlled science by ethical principles of Islam and it did 
not prove to be a sheer drwe for power. Science was subordinated to 
Law in order to ensure that the tremendous power which it is capable of 
releasing is used for human and constructive purposes. To put it 
differendy, it can be said diat the Muslims humanized science and the 
spirit of God was breathed into it, to use the phrase of the Qur’an. 

This all-iiiclusivc and synthetic attitude of Islam, towards life and 
its problems was also articulated in a political system fundamentally 
different from both that of theocracy and Western Democracy. The 
state in Islam is not a condcmnable organization and its founding is 
not the service of the dev-il. Islam is a single unanalyzable Reality which 

10. George Sarion: Introduction to the History of Science, VVa.shington, 1950, Vol. I, p. 
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loses much of its force and beauty when it is fragmented into water, 
tight compartments. Thus in Islam it is the same Reality which appears 
as the Church, looked at from one point of view and the state from 
another . . . The state from the Islamic standpoint, is an endeavour to 
transform those ideal principles into space-time forces, an inspiration 
to realize them in a definite human organization.’" 

It is admitted that the primaiy or immediate concern of Islam is to 
develop the personality of the individual as a God-fearing man and 
equip him with the talent to li\'e in peace with himself and peace with 
the external world of relations. Jesus rightly said: ‘The kingdom of 
heaven is within you.’ The idea is perfectly correct and Islam fully 
subscribes to tliis view^, since no just kingdom can be founded on the 
earth by unjust men, wiio have not first created the kingdom of heaven 
in the realm of tlieir heart. But Islam says, This is not enough; the 
kingdom of heaven must be externalized so that the healthy political 
and social structure may help men and women to develop their 
personalities according to Islam. The State is an agency wiiereby the 
etliical and spiritual values of Islam find expression in coi poratc life. 

The Holy Qur’an says: 

‘Those who, if We establish them in the land, w ill keep up pi ayer 

and pay the poor-rate and enjoin good and forbid evil. And .AJlah s 

is the end of affairs.’ (al-Qur’an, 22: 41). 

Tliis verse clearly speaks of the fact that the state is not the creation 
of die dexil’s mind. It has some very noble function to perform; die 
organizing of a community on such moral and spii'itual bases that piety 
and goodliness dirive and wickedness in all its forms is weeded out. 

This attempt to externalize the goodliness and piety is very 
significant in Islam. It means that die religious piety seri es its true end 
wiien it is calculated to transform the human w'orld. To flee from the 
social order, and take up the solitary' life is not virtue in Islam. To be 
sure a Muslim stands in the presence of God as an individual, but he 
is never isolated from other men. The distress which vexes is not his 
own only; it is that of his brcdiren as well; the salvation for w hich he 
longs can be attained when he paves the way for the salvation of his 
fellow believers, nay, diat of entire humanity” the values, standards 
and tasks which he, in his religious devotion, learns to recognize as a 
inescapable necessity, are seen to be duties not for him only but for all 
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Hence the self-consciousness of the Muslim has an active and 
•jjl quality. This means that whatever a Muslim docs in life has its 
lue in histoiy and its worth can be judged from the type of manhood 
(hat it has created and the good that it has brought to the maximum 

number of people. 

This is the reason why so much stress has been laid to rellect on 
ihc past and present experience of mankind and to see for themselves 
(he moral and social outlook which led to their rise and the ethical 
disintegration which brought about their ruin. 

Already before your time have precedents been made. Traverse 
the earth then, and see what has been the end of those who falsify 

the signs of God. (al-Qur’an, 3: 136). 

See they not how many a generation We destroyed before them, 
whom We had established on the earth in strength such as We 
have not given to you - for whom We poured out rain from the 
skies in abundance, and gave streams flowing beneath their feet, 
yet for tlieir sins We destroyed them, and raised in their wake fresh 
generations (to succeed them). (al-Qur’an, 6: 6). 

.And how many a generation have We destroyed before them, who 
had better possession and appearance; say, as for him who is in 
error, the Beneficient will prolong his length of day, until they see 
what tliey were tlareatened with, either the punishment or the Hour. 
Then they will know who is worse in position and weaker in force. 

(al-Qiir’an, 19: 74, 75). 

These verses make clear the role of obserx^ation and reasoning in 
Islam. It is tlirough observation that we can see the forces which are 
working in elevating and degrachng the different human groups in history. 

But mere obserx^ation is not enough. That which is great and vital, 
the drama of the human soul is completely hidden from direct 
obserx'ation. The Muslim’s task in Islam is not to see the outward 
manifestations of the different events of human life but to studv the 
inner life of the actors in events and give an account of their motwes 
and aims. U implies that knoxvledge of history, unlike that of nature 
and her laws is not a biological necessity^; it is a psychological and, 
above all, a sociological need. 

The historical references and the accounts of the past are given in 
the Qur’an not so much to lill in the many gaps in our factual knowledge 
as to make sense out of the vast deal that we do know. For a historical 
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fact is not an isolated phenomenon. It has so many causal relationships 
that their significance can be determined. 

The Holy Qiir’an treats the e\Tnts of the past not only to revive 
them in our memory, but to make them meaningful for us. It selects 
die significant events, interprets them in the light of moral law and 
then evaluates them according to ethical judgements and in the whole 
process of selecting, interpreting, and evaluating the facts it answers 
die unavoidable questions, how, why and what of it and this reveals 
the nature of man and the world, his possible or proper destiny. 

This attitude of Islam towards historical knowledge is of great 
significance in human understanding. The Muslim historians not only 
kept the high ideal of objectiidty and exactitude in sun'e)ang the whole 
course of human development but sought to determine its origin, 


course and goal. 

This can be illustrated from the fact diat the famous world histoi*}^ 


of Ibn Klialdun is enrided Kitab al-^Ibar. The word ^Ibar here stands as 
a prominent key word which reveals the underlying idea for which the 

history^ was studied by the Muslims. 

7^aris the plural of ^Ibrali, a noun derii^ed from the root i-b-r which 

means to travel, to cross, to go bey^ond die borders of the city^ or a 
land. It also means to pass from the outside to the inside of a thing. 
Arabic dictionaries elaborate extensively' on the idea of expressing, 
explaining and interpreting the meaning of something; and of 
wondering about, enquiring into, contemplating and penetrating to 
the innermost significance of an object. 

Im^ Raghib in his famous book A/u/ra^d/ says it is the state under 
which a man on the basis of concrete facts deduces unseen conclusions. 

It also means to learn a lesson, to take warning or to take an example. 

The Holy Qur’an and the Hadith on various occasions have urged us 
to inew past events, both reported and experienced, as indications that 
should awaken in us a moral sense and enhance its ability' to act according 
to die demands of God: to penetrate behind the apparendy meaningless 
succession of events and discern the ever-present design of the Creator. 

According to the Qur’an God does not unfold Himself in histoiy, 
as Hegel believed, but diere is no denying the fact that it is not without 


a purpose that the Lord gives dominance to certain peoples at one 
time and deprives them of this pnvilegcd position at another occasion 
This ebb and rise of the fortune or misfortune of peoples has a div' 
purpose to sene. The Holy Qur’an observes: 
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If a wound has alllictcd you, a wound like it has also afiVicted the 
(disbelieving) people. And We bring these days to men hy turn, that 
Allah may know those who believe and take witnesses from among 
you. And Allah loves not the wrong-doers. (al-Qur’an, 3: 139). 

I 

The use of historical events as a warning against certain patterns 
of action, and exhortation to adopt a certain course of life, is not an 
absolutely new concept. All the revealed books have clear indications 
of this. There is enough in the historical narratives and literature of 
the pre-Islamic period which embody this trend, but the way in which 
along with the objectivity and exactitude of events the moral aspect is 
deepened is a purely post-Islamic development. 

It was the Muslims only who taught the world to preserve the 
historical events with perfect accuracy and then to study them for 'ibrah, 
i.c. for spiritual training and preparation for the final accounting. The 
famous history of Ibn Khaldun is a testimony of this attitude. He not 
only narrated facts, but linked them in the chain of cause and effect, 
interpreted them and formulated general laws that lay' behind them. 
His famous Muqaddmah is an illuminating discussion of his 
interpretations of historical narrativ'es. 

The foregoing discussion makes it abundandy clear that the interest 
of the Holy Qur’an and the Sunnah in history, regarded as a source of 
Human knowledge, extends further than mere indication of historical 
facts. This has manifested itself in various aspects of human culture. 
It has given us one of the most fundamental principles of historical 
criticism. Since accuracy in recording facts which constitute material 
of histoiy' is an indispensable condition of history as a science and an 
accurate knowledge of facts ultimately depends on those who report 
them, the veiy first principle of historical criticism is that the reporter’s 
personal character is an important factor, in judging his testimony. 

‘0 believers! If any bad man comes to you with a report, verify it’ 

(al-Qur’an, 49: 6), 

It was the application of the principle embodied in this verse to 
reporters of the Prophet’s traditions out of which were gradually 
evolved the canons of historical criticism. 

This is one aspect of the achievements of Muslims in history. The 
second aspect, i.e. the treatment of historical knowledge as an Hbrah in 
which the events crossed from historical events to their nature and 
causes and an effort to grasp the unseen reality* of which these ev'ents 
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were mere manifestations, is far more important. I'liis is an area in 
which the Muslims made unique contributions. They interpreted facts, 
comprehended the forces that worked beliind them and interpreted 
them and thus made them meaningful and purposive. 

The growth of the historical sense in Islam is a fascinating subject 
and it leads to an important point: the role and place of intellect in 
Islam. The obseiA'ation of the signs of God in nature and history and 
on the bases of these obseivations tlie perception of ultimate Reality 
requires along with seeing (na^r), the reasoning and understanding 
\fahm). 

Have you not seen how God makes the clouds mov^e gently, then 
joins them together, then makes them into a heap.^ Then you sec 
the rain pouring forth from their midst. And He sends down from 
heaven mountain masses (of clouds) wherein is hail. He strikes 
with it whom He pleases and turns it away from whom He pleases 
and the vivid flash of His lightning w'ell-nigh blinds the sight. It 
is God wiio alternates the night and the day. Surely in these things 
is an instructive example for those who have \ision. (al-Qur’an, 

24: 43, 44). 
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The Western World and its 
Challenges to Islam* 


Seyyed Hossein Nasr 


NOWADAYS it is in the nature of things that if one wishes to discuss 
the challenges presented to Islam by the West and, in fact, by modern 
civilization in general, one must begin by using the sword of 
discrimination and by embarking on a kind of ‘intellectual iconoclasm’. 
Modern civilization takes pride in ha\ing developed the critical mind 
and the power of objective criticism, whereas in reality it is in a 
fundamental sense the least critical of all known civilizations for it does 
not possess the objective criteria to judge and criticize its own activities. 
It is a civilization which fails in every kind of basic reform because it 
cannot begin witli the reform of itself. In fact, one of the characteristic 
features of the modern world is the singular lack of intellectual 
discernment and of the sharp edge of criticism in its true sense. 

There is a traditional saying according to which Satan hates sharp 
points and edges. This old adage is a most profound trutli which applies 
directly to the present-day situation. Being everywhere, the Devdl 
manifests his influence by dulling all sharp points and edges which are 
accessible to him so that sharp distinctions disappear. The edges of 
clearly defined doctrines undergo a corrosive process and their 
sharpness of definition gradually fades. Truth and error become ever 
more intermingled, and even sacred rites and doctrines which are the 


♦ This essay is based on a \eciure delivered to a predominantly Muslim audience in 
the Islamic Cultural Centre, London, during the first Festival of Islam held in that city 
in November, 1971. Fhe text was originally published in The Muslim, London, and later 
in a revised form in The Islamic Quarterly, London, (X’ol. XVIl, Nos. I and 2, January to 
June, 1973.) 
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most precious of Ciod's jB^fts to man, become hazy and indefinite as 
result of this corrosive innuence which makes e\'erything vWshy-washy 
and ambiguous. To discuss the challenge of the modern world to Islam 
requires, therefore, a rigorous application of intellectual discernment 
based ultimately upon the shahadah, the first letter of which, when written 
in Arabic, is in fact in the form of a sword. This sword must be used to 
break the false idols of the new age of ignorance {jahiUyyah)^ idols which 
so many Muslims accept without even troubling to question their nature. 
It must be used to cut aw ay and rcmo\'e all the false ideas and ‘isms’ that 
clutter die mind of modernized Muslims. It must help to chisel the soul 
of the contemporaiy Muslim from an amorphous mass into a sharp 
cr\'Stal that glow's in the Di\ine Light. It must never be forgotten that a 
cry stal glows precisely because of its sharply defined edges. 

One must ahvays remember that in the present situation any form 
of criticism of tlie modern w^orld based upon metaphysical and religious 
principles is a form of charity and in accordance w ith the most central 
\artues of Islam. .\lso, one should never forget that the Prophet of 
Islam - upon w'hom be peace - not only possessed adab in its most 
perfect form, but also asserted the truth in the most frank and 
straightforward manner. There were moments of his life wdien he was 
extremely categorical, and he never sacrificed the truth for the sake of 
adab. Islam has never taught that one should accept that two and two 
is five in order to display adab. In fact adab has always been the 
complement to the perception and assertion of the truth in every 
situation and circumstance. Once an eminent spiritual authority fiom 
North Africa said, ‘Do you know what adab is? It is to sharpen youi 
sword so that when you have to cut a limb it does not hurt. It is this 
t'^'pe of attitude that is needed by Muslims in their discussion of the 
West and its challenges to Islam. The truth not only has a right to our 
lives and our beings; it also has the prerogative of asking us to make 
sense to others and to express and expound it whenev'cr and wherever 
possible. Today we need to be critical even to the degree of stringency, 
precisely because such an attitude is so rare and so much in demand. 

What is lacking in the Islamic world today is a thorough examination 
and careful criticism of all that is happening in the modern world. 
Williout such criticism nothing serious can ever be done in the business 
of confronting the West. All statements of modernized Muslims which 
begin with the assertion, ‘The way to harmonize Islam ’ and 
conclude with whatever follows the ‘and’, are bound to end in failure 
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ujs^vhat follows is another divinely revealed and inspired worldview, 
vjtfmpts D harmonize Islam and Western socialism or Marxism or 
' isientialism or evolution or anything else of the kind are doomed from 
•he start simply because they begin without exposing the system or ‘ism’ 
jn question to a thorough criticism in the light of Islamic criteria, and 
jso because they consider Islam as a partial view of things to be 
complemented by some form of modern ideology rather than a complete 
jystem and perspective in itself whose very totality excludes the possibility 
of its becoming a mere adjective to modify some other noun which is 
taken almost unconsciously as central in place of Islam. The rapid change 
in fashions of the day which make Islamic socialism popular one day 
and liberalism or some other Western ‘ism’ the next is itself proof of 
the absurdity and shallowness of such an approach. He who understands 
the stnicture of Islam in its totality knows that Islam can never allow 
itself to be reduced to the status of a mere modifier, or contingency, vis- 
a system of thought which remains independent of it. 

The defensive and apologetic attitude adopted by so many 
modernized Muslims towards v^arious fashionable modes of thought 
that issue from the West almost with the rapidity' of seasonal changes 
is closely allied to their lack of a critical sense and a discerning spirit. 
Usually, obvious shortcomings and what is easy to criticize are criticized, 
but few have the courage to stand up and criticize the basic fallacies of 
our times. It is easy to point out that the life of students in traditional 
madrasahs is not hygienic, but it is much more difficult to take a firm 
stand and assert the fact that much of what is tausfht in the modern 


educational institutions is far more deadly for the soul of the students 
than the physically unhealthy surroundings of some of the old madrasah 
buildings. There are too few people in the Islamic world today who 
can confront the West, criticize, and, with the sword of the intellect 
and the spirit, answer at its very foundations the challenge with which 
the West confronts Islam. Such is the case today; but it does not have 
to be so. There is no logical reason why a new intellectual elite could 
not develop in the Islamic world with the capacity to provide an 
objective criticism of the modern world from the point of view of the 
eternal verities contamed within the message of the Islamic revelation. 

Today in the Islamic world there are essentially two main classes 
of people concerned with religious, intellectual, and philosophical 
questions: the iikiuifl’and other religious authorities in general (including 
live Sufis) and the modernists. It is only recently that a third group has 
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gradually begun to emerge, namely, a group which, like the htlama^' 
traditional, but which knows the modern world. But the number of 
this third class is still very small indeed. As far as the 'ulamd'm\(\ other 
traditional spiritual authorities are concerned, they usually do not 
possess a profound knowledge of the modern world and its problems 
and complexities. But they are the custodians of the Islamic tradition 
and its protectors, without whom the very continuity of the tradition 
would be endangered. They are usually criticized by the modernists 
for not knowing European philosophy and science or the intricacies 
of modern economics and tlie like. But this criticism, which is again 
of the facile kind so easily levelled by the modernists, is for the most 
part misplaced. Those wiio possessed the financial and political power 
in tlie Islamic w^orld during the past ccntuiy rarely allowed the madrasahs 
to develop in a direction w'hich would permit them to giv^e the ulama 
class the opportunity of gaining a better kno\v'ledge of the modern 
w'orld without becoming corrupted by it. In the few places wheic 
attempts were made to modif\’ the madrasah curriculum the hidden 
intention w'as more often to do away with the traditional educational 
s^^stem by deforming it beyond hope of redemption than to extend its 
programme in any real sense to embrace courses whicli would acquaint 
the students with the modern w'orld as seen in the light of Islamic 
teachings. Furtliermore, few^ attempts have ever been made to cieate 
institutions wiiich w'ould provide a bridge berween the iiaditional 
madrasahs and modern educational institutions. At all events, the 
modernists have no right to criticize the for a lack of knowledge 

of things for the masters' of which they never received the opportunity. 

In the second of our three classes we have the product of either 
Western universities or universities in the Islamic w'orld w'hich more 
or less ape the West. Now, the universities in the Islamic world arc 
themselves in a state of crisis - a crisis of identity, for an educational 
system is organically related to the culture w'ithin w'hosc matrix it 
functions. A jet plane can be made to land in the airport of any country 
in i^sia or Africa, no matter where it may be, and be identified as part 
of that country'. But an educational system cannot be simply imported, 
and the fact that modern universities are facing a crisis in the Islamic 
world of a different nature from that which is found in the West is 
itself proof of this assertion. The crisb could not but exist because 
die indigenous Islamic culture is still alive. Moreover, this crisis affects 
deeply those who are educated in these universities and who are usually 
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intelligentsia’. This expression, like the term ‘intellectuaf 
that is unfortunate in that those to whom it is applied are 
(he furthest removed from the domain of the intellect in its true 
But by whatever name they are ealled, most members of this 
class who are products of Western-oriented universities, have for the 
most part one feature in common, and that is the predilection for all 
things Western and a sense of alienation vis-a-vis things Islamic. This 
inferiority complex vis-a-vis the West among so many modernized 
Muslims - a complex which is, moreover, shared by modernized 
Hindus, Buddhists, and other Orientals who are affected by the 
psyhosisof modern forms of idolatry - is the greatest malady facing 
(lie Islamic world, and it afflicts the very group which one would expect 
(0 face the challenge of the West. The encounter of Islam with the 
West cannot therefore be discussed without taking into consideration 
(lie type of mentality which is often the product of modern university 
education' and which, during the past century, has produced most of 
(he apologetic Islamic writings which try to concern themselves with 
the encounter of Islam and the West.'*' 


This apologetic, modernized type of approach has attempted to 
answer the challenge of the West by bending backwards in a sendle 
attitude to show in one way or another that this or that element of 
Islam is just what is fashionable in the West today while other elements, 
for which there could not he found a Western equivalence by even the 
greatest stretch of the imagination, have been simply brushed aside as 
unimportant or even extraneous later ‘accretions’." Endless arguments 
have been presented for the hygienic nature of the Islamic rites of the 
‘egalitarian’ character of the message of Islam, not because such things 


1. U musi be said, however, ihai because of the very rapid decadence into which 
Western sociey has lapsed during the past two decades, some of the younger Muslims 
who have experienced the Western world on an ‘intellectual’ level are lar less infatuated 
with it than before and have in fact begun to criticize it. But of these, the number that 
think within the Islamic framework arc very limited. The various works of Maryam 
Jamcelah contain many thoughtful pages both on this theme and the whole general 
problem of the confrontation between Islam and Western civilization. See especially 
her Islam versus the ll«/, Lahore, 1968. 

la. A few of the modernized "ulama'muss, also be placed in this category. See VV. C. 
Smith, Islam in Modern History (P.U.P., 1957), where the style and approach of such an 
apologetic attitude as it concerns Eg>pt is analysed. 

0. U is here that ‘fundamentalist’ puritanical movements suclt as that of the Salafiyya 
and the modernist trends meet. 
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arc tvvK' ir seen in ihe larger context of the total Islamic message but 
because hygiene and egalitarianism arc the currently accepted idea 
in the West or at least they were before the ‘hip|)ic’ movement. B 
alTirming such obvious and too easily defended characteristics, the 


apologists have evaded the whole challenge of the West, which 
threatens the heart of Islam and which no amount of attempts to 
placate the enemy can av^ert. When surgery is needed there must be a 
knife with which to removT the infected zone. Also when error threatens 
religious truth nothing can replace the sword of criticism and 
discernment. One cannot remove the negative effect of error by making 

peace with it and pretending to be its friend. 

The apologetic attitude is ev^cn more pathetic wdieii it concerns itself 
witli philosophical and intellectual questions. When one reads some items 
in this category of apologetic literature, w'hich issued mostly from Egy])t 
and the Indian sub-continent at the beginning of this centiuy and which 
tried to emulate already vciy stale and defunct debates that went on 
between tlieology and science in Victorian England or France of the 
same period, tlte weakness of such works, wdiich w^ere stipjDOsed to answei 
the challenge of the West, becomes most apparent, and ev^en moie so 
against tlic background of the decades tliat hav^e since gone by. Of coui se, 
at that time one could hear the strong v'oice of die traditional authonties, 
w'ho, basing themselves on the immutable principles of the Islamic 
revelation, tried to answer tliese challenges on a religious lev^el, even if 
tliey w^ere not aw^are of the more absti*usc and hidden pliilosophical and 
scientific ideas that were involved. But this type of voice gradually 
diminished, without, of course, ceasing to exist altogether, while the 
otlier, tliat of the modernists, became ever more audible and invasive. 

This phenomenon has led to the rather odd situation today in which, 
among the educated, practically the most ardent defenders of Western 
civilization in tlie world are Westernized Orientals. The most intelligent 


students at Oxford or Harvard have far less confidence in the \Vest 
than those modernized Orientals who for some time have sacrificed 
ever>thing on the altar of modernism and are now suddenly faced 
with the possibility of the total decomposition of this idol. Therefore 
tlicy try all the more desperately to cling lo it. For the modernized 
Muslims, especially the more extreme among them, the ‘true meaning’ 
of Islam has been for some time now what the West has dictated If 
ev'olution has been in vogue ‘true Islam’ is evolutionary. If it is socialism 
dial is the fashion of die day, the ‘real teachings’ of Islam are bast^d^on 
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Those acquainted with this type of mentality and the works 
^p roduced arc most aware of its docile, servile and passive nature. 

I. n in the field of law how often have completely non-lslamic and 
unTslamic tenets been adopted with a bismilldfi added at the 

yenning and a bifn nasta^m at the end? 

\;o\v suddenly this group, which was willing to sell its soul to emulate 
jjjftWst, sees before its eyes the unbelievable sign of the floundering 
of Western civilization itself. How painful a sight it must be for such 
iflen! Therefore they try in the face of all evidence to defend the 
Western ‘value system’ and become ferociously angry with those 
Westerners who have themselves begun to criticize the modern world. 


probably, if the obvious decomposition of modern civilization, which 
became gradually evident after the Second World War, had become 
manifest after the First World War when the traditions of Asia were 
much more intact, a great deal more of these traditional civilizations 
could have been saved. But the hands of destiny had chartered another 
course for mankind. Nevertheless, even in the present situation there 
IS a great deal that can be done, for as the Persian proverb says. As 
long as the root of the plant is in the water there is still hope.’ On the 
plane ol true activity according to traditional principles tlae possibility' 
of doing something positive always exists, including the most obvious 
and central act of stating the truth, and acting accordingly.^ Despair 
has no meaning where tliere is faith {man). Even today if in the Islamic 
world there comes to be formed a true intelligentsia at once traditional 
and fully conversant with the modern world, the challenge of the West 
can be answered and the core of the Islamic tradition preserved from 
the paralysis which now threatens its limbs and body. 

To realize exactly how much can still be saved in the Islamic world 
it is sufficient to remember that for die vast majority of Muslims Islamic 
culture is still a bring reality in which they live, breathe and die. From 
Indonesia to Morocco for the overwdielming majority^, Islamic culture 
must be referred to m the present tense and not as something of the 
past. Those who refer to it in the past tense belong to that very small 
but vocal minority' which has ceased to live within the world of tradition 
and which mistakes its own loss of centre for the dislocation of the 
whole of Islamic society. 

The tragedy of the situation resides, however, in the fact that it is 
precisely such a view of Islam as a thing of the past that is held by most 


3 See F. Schoun, ‘No acuvii>' wiihoui Truth’, Studies in Comparative Religion, iii (1969), 
194-203. 
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arc true if seen in tlie larger context of (he total Islamic message 
because hygiene and egalitarianism are the currently accepted 
in the West or at least they were hefore the ‘hippie’ movement. B* 
alTirming such obvious and too easily de/'encled characteristics, th! 

apologists have evaded the whole challenge of the West, which 


threatens the heart of Islam and which no amount of attempts to 
placate the enemy can avert. When surgery is needed there must be a 
knife witli which to remove the infected zone. Also when error threatens 
religious truth nothing can replace the sword of eriticism and 
discernment. One cannot remove the negative clTcct of error by making 
peace with it and pretending to be its friend. 

The apologetic attitude is even more pathetic when it concerns itself 
with philosophical and intellectual questions. VN^icn one reads some items 
ill tills catcgoiw of apologetic literature, which issued mostly from Egypt 
and the Indian sub-continent at tlie beginning of this century and which 
tried to emulate already \Qxy stale and defunct debates that went on 
belAveen theology' and science in Victorian England or France of the 
same period, the w^eakness of such works, which were sujDposcd to answer 
tlie challenge of the West, becomes most apparent, and even more so 
against the background of tlie decades tliat have since gone by. Of course, 
at tliat time one could hear tlie strong voice of the traditional authoi ities, 
w'ho, basing themselves on the immutable principles ol the Islamic 
revelation, tried to answer these challenges on a religious level, cv'cn if 
they w'ere not aw^are of the more abstruse and hidden phiJosopIiical and 
scientific ideas that were involved. But this type of voice gradually 
diminished, without, of course, ccasmg to exist altogedier, w^hiJe the 
other, tliat of tlie modernists, became ever more audible and inv'asive. 

This phenomenon has led to tlie ratlier odd situation today in which, 
among the educated, practically the most ardent defenders of Western 
chilization in tlie w'orld are Westernized Orientals. The most intelligent 


students at Oxford or Har\'ard have far less confidence in the West 
than those modernized Orientals w'ho for some time have sacrificed 
ever>ahing on the altar of modernism and are now suddenly faced 
wdth tiie possibility of the total decomposition of this idol. Therefore, 
they try all the more desperately to cling to it. For the modernized 
Muslims, especially the more extreme among them, the ‘true meaning’ 
of Islam has been for some time now wdiat the West has dictated If 
evolution has been in vogue ‘true Islam' is evolutionary; If it jg socialism 
that is the fashion of the day, the ‘real teachings’ of Islam arc based 
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jj^lisni. Those acquainted with this type of mentality and the works 
10 produced are most aware of its dot ile, serv'ile and passive nature. 

Cycn iu the held of law how often have com]ilctely non-Islamic and 
fven un-Islamic tenets been adopted with a hismilldh added at the 
bfdnning and a hihi nasla^in at the end? 

Now suddenly this group, which was willing to sell its soul to emulate 

(lie West, sees before its eyes the unbelievable sign of the tloundering 
of Western civilization itself. How painful a sight it must be for such 
nicn! Therefore they try in the face of all evidence to defend the 
Western ‘value system’ and become ferociously angry with those 
Westerners who have themselves begun to criticize the modern world. 
Probably, if the obvious decomposition of modern civilization, which 
became gradually evident after the Second World War, had become 
manifest after the First World War when the traditions of Asia were 
much more intact, a great deal more of these traditional civilizations 
could have been saved. But the hands of destiny had chartered another 
course for mankind. Nevertheless, even in the present situation there 
is a great deal that can be done, for as the Persian proverb says, ‘As 
long as the root of the plant is in the water there is still hope.’ On the 
plane of true activity according to traditional principles the possibility 
of doing something positive always exists, including the most obxious 
and central act of stating the truth, and acting accordingly.^ Despair 
has no meaning where there is faith {man). Even today if in the Islamic 
world there comes to be formed a true intelligentsia at once traditional 
and fully conversant with the modern world, the challenge of the West 
can be answered and the core of the Islamic tradition preser\^ed from 
the paralysis which now threatens its limbs and body. 

To realize exactly how much can still be saved in the Islamic world 
it is sufficient to remember that for the vast majority of Muslims Islamic 
culture is still a bring reality in which they live, breathe and die. From 
Indonesia to Morocco for the overwhelming majority, Islamic culture 
must be referred to in the present tense and not as something of the 
past. Those who refer to it in the past tense belong to that very* small 
but vocal minority which has ceased to live within the world of tradition 
and which mistakes its own loss of centre for the dislocation of the 
whole of Islamic society 

The tragedy of the situation resides, however, in the fact tliat it is 
precisely such a view ot Islam as a thing of the past that is held by most 


3. See F. Schoun, ‘No aciivity wiihout Truth’, Studies in Comparative Religion, iii (1969), 
194-203. 
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of those who control the mass media in the Islamic world and wh 
therelbre exercise an inllucnce upon the minds and souls of nicn'^rr 
beyond what their number would justify. In most places those who 
hold in their hands such means as radio, television, and magazines 
live in a world in which Islamic culture appears as a thing of the past 
precisely because they are so infatuated with the West that no other 
way of seeing things seems to have any reality for them even if (he 
other way be a still living reality existing at their very doorsteps. 

Strangely enough, this Westernized minority in the Islamic world 
has gained a position of ascendancy at the ver)^ moment when the West 
has lost its own mooring completely and does not know wdiat it is doing 
or where it is going. If a simple Persian or Arab peasant were to be 
brought to one of the big Middle Eastern airports and asked to obsewe 
the Europeans entering the countiy, the contrast in nothing more than 
tlie dress, which varies from that of a nun to near nudity, would be 
sufTicient to impress upon his simple mind the lack of iiomogeneity and 
harmony of the products of VV'estern cixiiization. But even tJiis cle- 
mentaiy^ obser\’ation usually escapes the thoroughly Westernized Muslim 
who, tliough well-wishing, if notliing else, does not want to face the 
overt contradictions in the civilization he is tiying to emulate so avidJ): 

Of course the situation has changed somewhat during the past 
dirce decades. Muslims who went to Europe between the two world 
wars thought of the trees along the Seine or the Thames rivers 
practically as Shajarat al-tuba and tliese riv^ers as the streams of paradise. 
Whether consciously or unconsciously, most members of this 
generation of modernized Muslims almost completely transferred then* 
image of paradise and its perfections to VV'estern civilization but today 
this homogeneity of reaction and blind acceptance of the VVbst as an 
idol is no longer to be observ'ed. The inner contradictions of the West 
that hav^e become ev^en more manifest during the past three decades 
no longer permit such an attitude. The present-day generation of 
modernized Muslims are much less confident about the absolute v alue 
of Western civilization than their fathers and uncles wdio went to the 
West before them. This in itself can be a positive tendency if it becomes 
the prelude to a positive and objective evaluation of modernism. But 
so far it has only sown additional confusion in the ranks of modernized 
Muslims, and only here and there has it resulted in the appearance of 
a handful of Muslim scholars who have awakened to the reality of the 
situation and hav'e ceased to emulate the West blindly But alas! The 
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roblcm, which is the lack of a i)rof()und knowledge based upon 
of Islamic culture, still remains, d'bere are still too few 
‘dcntalists’ in the Islamic world who could perform the positive 
the function ‘orientalists' have been performing for the West 

!infe the eighteenth century.' 

Despite the weakening of confidence in the West on the part of 
j^odernized Muslims, Muslims are still on the receiving-end of the 
fealm of both ideas and material objects. Lacking confidence in their 
own intellectual tradition, most modernized Muslims are, like a tahu/a 
,( 15 ( 1 , waiting to receive some kind of impression from the West. 
Moreover, each part of the Islamic world receives a package of ideas 
that differs in kind according to the part of the Western w'orld to which 
it has become closely attached. For example, in the domain of sociology' 
and philosophy the sub-continent has for the past century closely 
followed English schools and Persian French.^ But everywhere the 
modernized circles are sitting and waiting to adopt whatever comes 
along. One day it is positivism and the next structuralism. Rarely does 
anyone bother to adopt a truly Islamic intellectual attitude which would 
operate in an active sense and function with discernment towards all 
(hat the wind blows our way. It is almost the same as in the field of 
fashion where in many Islamic lands women remain completely passiv e 
as obedient consumers and emulate blindly whatever a few Western 
fashion makers decide for them. In dress fashion as in philosophical 
and artistic fashion modernized Muslims have no role to play at the 
source where decisions are made. 

It is of course true that even Western people themselves are hardly 
aware of the deeper roots of the mov-ements that sweep the West one 
after another and that twenty years ago no one foresaw that such an 
extensive movement as that of the hippies would become widespread 
in the West. But modernized Muslims are ev^en further removed from 
the current in that they are unaware not only of the roots but even of 
the stages of incubation and growth of such movements and wait until 


4. We do not mean that Muslim ‘occidentalists’ should emulate the prejudices and 
limitations of the orientalists but that thc>' should know the West as much as possible 
from the Islamic point of view in the same way that the best among the orientalists have 
sought to knt)w the East well albeit within the frame of reference of the West. Of course, 
because the anti-traditional nature of the modern West, such a frame of reference has 
not been adequate when dealing with the religious and metaphysic;il teachings of Oriental 
traditions, but that is another question w'hich docs not enter our present discussion. 

5. See S. H. Nasr, Isiamic Studies (Beirut, 1967), ch. viii. 
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they occupy (he centre of tlie stage, at which time they then rcaci 
either witli surprise or again in a state of blind surrender. The ecological 
crisis is a perfect example of this state of afT'airs. The Muslims have 
waited until the crisis has become the central concern of a vast number 
of Western peoples before even becoming aware of tlic existence of 
the problem. And even now, how many people in the Islamic world 

are thinking of this crucial problem in the light ol' the extremely rich 
tradition of Islam concerning nature which in fact could provide a key 
for the possible solution of this major crisis were men to accept to use 
this key?^* 

To study in a more concrete fashion the challenges of the West to 

4 

Islam, it is necessary to take as example some of the ‘isms’ which arc 

fashionable in the modern world today and which have affected the 

cultural and even religious life of the Islamic world. Let us start with 

Marxism or, more generally speaking, socialism/ Today in many parts 

of the Islamic world there is a great deal of talk about Marxism which, 

although not concerned witli religion directly, has an important indirect 

effect upon religious life, not to speak of economic and social activity. 

Many who speak of Marxism or sociahsm in general in the Islamic 

world do so with certain existing problems of society in mind for which 

they are seeking solutions. But veiy few of them actually know Maixism 

or theoretical socialism in a serious sense. When one hears numeious 

• • 

young Muslim students speaking about Alarxism in so many univei sity 
circles, one wonders how many have actually read Kapital or even 
important secondary' sources, or would defend the Alarxist position 
seriously on a purely rational plane. The Marxist fad has become an 
excuse for many young Muslims to refuse to think seriously about 
die problems of Islamic society from the Islamic point of vnew: to 
accept the label of the black-box with its unknown interior is all that 
is required to inflate the ego and inveigle the mind into entertaining I 
the illusion that one has become an ‘intellectual’ or a member of the 
liberated ‘intelligentsia’ and that by following the already established 
Marxist solutions to all kinds of problems as thought out in a 
completely different socio-cultural context in other lands, one no 
longer has any responsibility to think in a fresh manner about the 

6. See S. H. Nasr, TJie Encounter of Man and Mture {London^ 1968), pp 93 fl' 

7. As regards socialism, which is at this very time enjoying great popularity in the 

form of ‘Islamic socialism’, Arab socialism, etc., the term Is usuallv a r 

social justice and IS adopted in many curies without an analy.sis of its real me i ' ,f 

political e.xpcdiency or simply to appear modern or progressive. 
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ijlemsof Islamic society as an Islamic society. It is precisely this blind 
to Marxism as a package whose content is never analysed or 

-m aspirin to soothe every kind of pain that prepares the grfiund for 
L worst kind of demagogy. Instead of discussing problems in a 
jonablc and meaningful manner, those who have fallen under the 
ifllliiencc of vvhat is loosely called Marxism develop a blind and 
unintelligent obedience to it, which leads to a senseless confrontation 
and finally a mental sclerosis resulting in untold harm to the youth of 
Islamic society, to say nothing of its obvious harm to the life of faith. 

Unfortunately, the response given by Islamic authorities to the 
challenge of dialectical materialism has for the most part hitherto 
consisted in the presentation of arguments drawn from the transmitted 
Indijlij or religious sciences rather than from the rich intellectual 
(radition of Islam contained in the traditional intellectual {‘aqlT) 
sciences,® Now, religious arguments can be presented only to those 
who already possess faith. Of what use is it to cite a particular chapter 
of the Qur’an to refute an idea held by someone who does not accept 
the authority of the Qur’an to start with? Many of the works written 
by the 'ulamT in tliis field can be criticized precisely because they address 
themselves to deaf ears and present arguments that are of no efficacy 


in the context in question. This is especially saddening when we 
consider that the Islamic tradition possesses such a richness and depth 
that it is perfectly capable of answering, on the intellectual level, any* 
arguments drawn from the modern European philosophy. What, in 
reality, is all modern philosophy before traditional wisdom but a noise 
that would seek, in its self-delusion, to conquer the heavens? So many 
of the so-called problems of today are based on ill-posed questions 
and on ignorance of truths which traditional wisdom alone can cure, 
a traditional wisdom found from ancient Babylonia to medieval China 
in one of its most universal and certainly most diversified forms in 
Islam and the vast intellectual tradition which Islam has brought into 
being during its fourteen centuries of historical existence. 

The danger of Marxism for Islam has recently become all die more 
serious with the appearance, in certain countries, of a Marxism with an 


8. A major exception to this is the hvc-volume Usul-e-falsafah of ‘.Allamah Sayyid 
Muhammad Husa>m one of the most venerable masters of traditional Islamic 

philosophy in Persia today, with the commentary of Murtada MuiahharT (Qjum, 1392 
(A.H. solar)). As far as we know, this is the only work of an Islamic character which has 
tried to answer dialectical matciialism from a philosophical point of view drawing from 
traditional Islamic philosophy, cspcciidly the school of Mulla Saclra. 
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Islamic vencei, ci eating a most tempting trap for some ' 

Tliis insidious use of religion, often with direct political H 
is in fact more dangerous than the anti-religious and at 
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Marxism and corresponds to the thought and attitude of that 
persons wdiom the Qur’an calls the Mtmafiqun (hyjjocrites). In 
there is no way of giving an Islamic response except by answer^ 
such pseudo-syntheses intellectually and by clearly demonstrating|f|j| 
Islam is not anything that might come along prefaced with a bismillah 
but, rather, a total vision of reality which cannot compromise wii^ 
any half-truths whatsoever. 

Another ‘ism’ of greater danger to Islam with a longer history of 
protrusion into the Islamic world than Marxism is Darwinism or 
evolutionism in general, whose effect is particularly perceptible among 
the Muslims of the Indian sub-continent, obviously because of the 


ntators around the turn of the century, but even a 
stature of Iqbal, who was influenced by both the 
^ concept of evolution and the idea of the superman of 
Iqbal is an important contemporary figure of Islam, but 
H due respect to him he should be studied in the light of the 
hich he himself preached so often and not be put on a pedestal. 
f his thought carefully we see that he had an ambivalent 
" hate relationship vis-a-vis Sufism. He admired Rumi yet expressed 

dislike for a figure like Hafiz. This is due to the fact that he was drawn, 
()ic one hand, by the Sufi and, more generally speaking, Islamic 

idea of the perfect man [al-insan al-kmit) and, on the other, by the 
\iftzschian idea of the superman which are in fact at the very antipodes 
of each other. Iqbal made the great mistake of seeking to identify the 
two. He made this fatal error, despite his deep understanding of many 


strong influence of British education there. There is not time here to aspects of Islam, he had come to take the prevalent idea of evolution 
pQij^j Quj the arguments presented by many outstanding Euiopesn I looseriously. He demonstrates on a more literate and explicit level a 
biologists against"evolution^ or to marshal all the proofs brought forth tendency to be found among many modern Muslim writers who instead 
by contemporary anthropologists to show that whatever may have 


of answering the fallacies of evolution have tried to bend over 

occurred before man himself has not ev'oivcd one iota since he set backwards in an apologetic manner to accept it and even to interpret 

• • • • ' Islamic teachings according to it." 

The general tendency among Muslims affected by the evolutionist 


foot upon the stage of terrestrial histoiy.'^ 

Alas, practically no contemporary Muslim thinkei has taken note 
of these sources and made use of their arguments to support the mentality is to forget the whole Islamic conception of the march of 

traditional Islamic \dew of man. For a noteabJe segment of modernized time.'-The Qur anic chapters about eschatological events and the latter 

Muslims evolution remains practically like a religious article of faith I days are forgotten. All the HadJtlis pertaining to the last days and the 

whose overt contradiction of the teachings of the Qur an they fail to 


realize. 


In fact, the DanWnian theory^ of evolution, which is meta-physically 
impossible and logically absurd, has been subtly woven in certain 
quarters into some aspects of Islam to produce a most unfortunate 
and sometimes dangerous blend. VVe do not mean only the shallow 


9. See Nasr, Encounter of Man and Nature, pp. 124 fl,, where these nrguinents as 
well as references to works on biolog}' in which they have been set forth are presented. 
See also G. Bcrthauli, Uevolutwn, fruit d^une illusion snentifigue, Paris, 1972. 

10. See, for example, I^roi’ Gourhan, Le Ceste et la parole, 2 vols. (Paris 1964-5); /. 

Scr\'icr,/3oni/neet rinoisidle (Paris, 1964): E. Zolla frri) , > t / • 

... , ,,,, ,... ’ ^ /: " e stona. I valon pennanenli 

neldtvenirestoncoiUovencc, 1970); and G. Durand,‘Defieuration • r 

iradilioncllc d<- I’hommc cn Occidcru’, Ermos Jalirbuch (xxxvm (l%g) igjZ 

pp. 45-93. Even an academic authority like Levi-Strauss, the f I. ’ ’ 

has said, ‘les hommes ont toujours pense aussi bien’. of structuralism, 


appearance of the Malidl are laid aside or misconstrued, eitlier through 
ignorance or malevolence. Just one Hadilh of the Prophet asserting 
that the best generation of Muslims were those who were the 
contemporaries of the Prophet, then the generation after, then the 
following generation until the end of time is sufficient to nullib', from 
the Islamic point of view, the idea of linear evolution and progress in 
history. Those who think they are rendering a seivice to Islam by 
incorporating evolutionaiy ideas into Islamic thought are in fact falling 

11. li must be said, Itowcvcr, that fortunately in Islam there have not as yet appeared 
any figures representing ‘evolutionary religion’ possessing the same degree of influence 
as can be seen in Hinduism and Christianit)' where such men as Sri Aurobindo and 
Teilhard de Chardin have rallied numerous supporters around themselves. The 
metaphysical teachings of Islam based upon the immutability of the Divine Principle 
has until now been too powerful to permit the widespread influence of any such deviation. 

12. See Abu Baki Siiaj-ud-Din, The Islamic and Christian Conceptions of the 
March of Time’, The Islamic Quarterly, i (1954), 229-35. 
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into a most dangerous pit and arc surrendering Islam to one of the 

most insidious pseudo-dogmas of modern man, created in the 
eighteenth and nineteenth centuries to enable men to forget God. 

Moreover, the acce])tance of tlie evolutionaiy thesis brings into being 
overt paradoxes in daily life which cannot be easily removed. If things 
are going to evolve for die better, then why bother to expend one’s efforts 
on betterment? Things will improve by themselves anyway. The very 
dNiiamism preached by modernists is against the usually accepted idea 
of evolution. Or, seen from another vnew, it can be argued that if the 
ehort, work, movement and so on that are preached in the modern world 
arc cflective, then man can influence his future and destiny. And if he 
can affect his future, then he can also allect it for the worse, and there is 
no guarantee of an automatic progi'css and ev'olution. i\ll of these and 
many other paradoxes are brushed aside in certain quarters because of 
the enfeebled intellectual attitude which has as yet to produce a .seiious 
and also widely known Islamic response of a metaphy'^sical and intellectual 
nature to the hypotliesis of evolution. 7 he challenge of evolutionaiy 
diought has been answered in contemporaiy' Islam in almost the same 
way as hats die case of Marxism. There have been some religious replies 
based upon die Holy Book but not an intellectual response wliich could 
also persuade die young Muslims whose faidi in die Qur an itself has 
been in part shaken by die very' arguments of die evolutionaiy school. 
Meanw'hile, wnrks of evolutionary' writers of even die nineteen di centuiy 
such as Spencer, who arc no longer taught as living philosophical 
influences in their homeland, continue to he taught in universities far 
and wide in the Islamic world, especially' in die sub-continent, as if they 
represented the latest proven scientific knowledge or the latest 
pliilosophical school of the West. Few' bodier even to study the recent 
anti-evolutionary developments in biology itself as well as the reassertion 
of the pre-evolutionary conception of man - movements which are 
gaining even greater adherence in many' circles in the West today'. And 
what is w'orse, there are too few efforts on die part of the Muslim 
Intellectual elite to formulate from Islamic sources the genuine doctrine 
of man and his relation to the universe which w'ould act as a critenon 
for die judgement of any would-be theory' of man and the cosmos, 
evolutionary' or otherwise, and which would also provide the light 
necessary to distinguish scientific facts from mere hypotheses and 
scientific eHdence from crass philosophical materialism paradina * i 
garb of a pseudo-religious belief ^ ^ 
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important ‘philosophicar challenge to the Islamic world 

onnerted with the Freudian and Jungian interpretation of the 
^ fk modern psychological and psychoanalytical approach tries 
reduce all the higher elements of man’s being to the level of the 
'^rhf and, moreover, to reduce the psyche itself to nothing more 
Ian that which can be studied through modern psychological and 
pj^thoanalytical methods. Until now, this way of thinking has not 
ifctcd the Islamic world as directly as has evolutionism, and I do not 
uowof any important Muslim writers who are Freudian or Jungian; 
but its effect is certain to increase soon. It must therefore be 
feincmbercd that Freuclianism as well as other modern Western schools 
of psychology and psychotherapy are the by-products of a particular 
society very different from the Islamic. It needs to be recalled also that 
Freud was a Viennese Jew who unfortunately turned away from 
Orthodox Judaism. Few people know that he was connected to a 
messianic movement which was opposed by the Orthodox Jewish 
community of central Europe itself and that therefore he was opposed 
(0 the mainstream of Jewish life, not to speak of Christianity'. Many 
study Freudianism, but few delve into its deeper origins which reveal 
its real nature.'^ 

Recently one of the outstanding figures of Sufism from the East 
wrote a series of articles on Sufism and psychoanalysis in French, 
making a comparison between the two. With all due respect to him it 
must be said that he has been too polite and lenient towards 
psychoanalysis, which is truly a parody of the initiatory methods of 
Sufism. Fortunately for Muslims, until now the influence of 
psychoanalysis has not penetrated deeply among them, and they have 
not felt the need for it. This is due most of all to the continuation of the 
practice of religious rites such as the daily prayers and pilgrimage. The 


13. See Lord Northbournc, Looking Back on (London, 1971); .M. Lings, .-Iwr/Vw/ 

Bthtjs and Modern Superstitions (London, 1955); and F. Schuon. Light on the Ancient W orlds, 
wans. Lord Northbournc (London, 1965). 

14. Sec W. N. Perry, ‘The Revolt agaiitst Moses', Studies in Comparative Religion, i 
(1967),103-19; F. Schuon, ‘The Psychological Imposture', ibid., pp. 98-102; and R. 
Guenon, 'The Reign of Qiiantity and the Signs oj the Times', trans. Lord Northbournc 
(Baltimore, 1972), chs. xxiv fl. As far as Jung is concerned, his inlluence ran be even 
more dangerous than that of Freud precisely because he deals more with traditional 
symbols but fix)in a psychological lather than spiritual point of view. Sec Burckhardl, 
‘Cosmology and Modern Science 111', Tommnw, .\iii(l965), 19-31; id., Sarnia morjtrnae 

sa^ezza tiadizionale. ('lorino, 1968), ch. iv. 
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supreme centre for pilgrimage in Islam is, of course, Makka, but thr 
arc other sacred localities throughout the Muslim world which 
rcdections on this centre. The supplications, ‘discourses’, and for 
of pleading that are carried out in such centres by men, women and 
clhldren open their souls to the influx of divine grace and are a most 
powerful means of curing the ailments, and untying the knots, of the 
soul. They achieve a goal which the psychoanalyst seeks (o accomplish 
without success but often with dangerous results because he lacks the 
power which comes from the Spirit and whicli alone can dominate 
and control the soul. 

But psychoanalytical thought, which is agnostic or even in certain 
cases demonic, is bound to penetrate gi*adually into the Islamic world, 
mostly perhaps tlirough the translation of Western literature into Arabic, 
Persian, Turkish, Urdu and other Islamic languages. The cITect of such 
translations will be to bring into being, and in fact it is already bringing 
into being, a so-called ‘psychological literature’ opposed to the very nature 
and genius of Islam. Islam is a religion which stands opposed to 
individualistic subjecthism. The most intelligible material symbol of 
Islam, die mosque, is a building with a space in which all elements of 
subjectixism have been eliminated. It is an objective detei mination of 
the Trudi, a cr^'stal dirough which the light of the Spirit radiates. The 
spiritual ideal of Islam itself is to transform the sotd of the Muslim, like 

a mosque, into a crystal reflecting the Divine Light. 

Truly Islamic literature is very different from the kind of 

subjectKistic literature w^e fmd in the writings of Franz Kafka or at 

best in Dostoevsky. These and similar figures are of course among the 

most important in modern Western literature, but they, along with 

most other Western literary figures, nevertheless present a point of 

view' that is very' different from, and often totally opposed to, that of 

Islam. Among older Western literary figures who are close to the Islamic 

perspective one might mention first of all Dante and Goethe who, 

although profoundly Christian, are in many w'ays like Muslim writers. 

In modern times one could mention, but on another level, of course, 

T. S. Eliot who, unlike most modern writers, w'as a devout Christian 

and possessed, for this very reason, a \dsion of the world not completely 
removed from that of Islam. 

In contrast to the works of such men, however, the psychological 
novel, through its very form and its attempt to penetrate into the psyclie 
of men without a criterion for Truth as an objective reality is an 
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flit that is foreign to Islam. Marcel Proust was without doubt a 
of language and his *ln Search of 'fime Past’ is of 

intt‘tcst to those devoted to modern French literature, but this 
Jlf or writing cannot become the model for a genuinely Muslim 
iature. \et it is this very t)pe of psychological literature that is now 
jjfginning to serve as a ‘source of inspiration’ for a number of writers 
m Arabic and Persian. It is of interest to note that the most famous 
iflodern literary figure of Persia, Sadeq Hedayat, who was deeply 
influenced by Kafka, committed suicide from psychological despair 
and that, although certainly a person of great literary' talent, he was 
divorced from the Islamic current of life and is today opposed by Islamic 
elements within Persian society. Nevertheless, such writers, who often 
deal with psychological problems found in Western society, problems 
which the Muslims have not experienced until now, are becoming 
popular among the Muslim youth who thereby become acquainted 
and even afflicted by these new maladies. 

One of the worst tragedies today is that tliere has appeared recently 
in the Muslim world a new type of person who tries consciously to imitate 
the obvious maladies of the West. Such people are not, for example, 
really in a state of depression but try to put themselves into such in 
order to look modern. They compose poetry that is supposed to issue 
from a tormented and depressed soul whereas they are not depressed at 
all. There is nothing worse than a state of nihilism except the imitation 
of the state of mliilism by someone who is not nihilistic but tries to 
produce nihilistic literature or art only to imitate the decadence of 
Western art. The influence of psychology and psychoanalysis combined 
with an atheistic and nilrilistic point of view and disseminated within 
the Islamic world through literature and art presents a major challenge 
to Islam which can be answered only through recourse to traditional 
Islamic psychology and psychotlierapy contained mostly within Sufism 
and also through the creation of Islamic - in the true sense of the 
term - literary criticism which would be able to provide an objective 
evaluation of so much that passes for literature today. 

The degree of penetration of anti-lslamic psychological and also 
philosophical Western ideas through literature can be best gauged by 
just walking through the streets near universities in different Middle 
Eastern cities. Among the books spread on the ground or on stands 
everywhere one still obseives traditional religious books, and especially, 
of course the Qiir’an. But one obseives also the presence of a large 
number of works in Islamic languages dealing with subjects ranging 
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all the way from Marxism and existentialism to pornography presento 
most often as ‘literature’. Naturally, there are rebuttals and answers! 
well, for Islam and its spirituality are still alive, but the vciy presence 

of all this t>pe of writing itself reveals the dimension of the challenge 
involved. 

As far as niliilism is concerned, (he Islamic answer is particularly 
strong, and the Muslims, even modernized ones, have not experienced 
nihilism in the same way as have Westerners. Tlie main reason for this is 
that in Christianiry' the Spirit has been almost iilways presented in a 
positive form, as an afllrmation, as the sacred art of Christianity reveals 
so clearly. The void or tlie ‘niJiir has not usually been given a spiritual 
significance in Christian art such as we obsen'c, for example, in Islamic 
and also Far Eastern art.'^ Therefore, as a result of the rebellion against 
Christianity modern man has experienced the nihil only' in its negative 
and tenifying aspect while some have been atU'acted to Onentai doctrines 
especially' because of the latter’s emphasis upon the void. 

In contrast to Christianity where the manifestation of the Spiiit is 
always identified with an afllrmation and a positive foi m, Islamic art 
makes use of the ‘negative’ or the ‘void’ itself in a spiritual and positive 
sense in the same way' that metaphysically' the first part of the Shahadah 
begins with a negation to affirm the vacuity' of the things vis-a-vis 
Allah. The space of Islamic architecture and city -planning is not the 
space around an object or determined by' that object. Rathei, it is the 
negative space cut out from material forms as, for example, in 
traditional bazaars. When one walks through a bazaar one walks 
through a continuous space determined by the inner surface of the 
wall surrounding it and not by some object in the middle of it. That is 
why what is now happening architecturally' in many' Aliddle Eastern 
cities such as the building of some huge monument in the middle of a 
square to emulate its counterpart in the West is the negation of the 
very' principles of Islamic art and is based on a lack of understanding of 
the positive role of negative space and the ‘niJiiJ’ in Islamic architecture. 

The void or negative space has always possessed a positive spiritual role 
in Islam and its art, and it is precisely this po.silive aspect of the void in 


15. On (he .significance of the void in Islamic art see T. Burckhardt *Thc Void in 
Islamic Art’, Studies m Comparative Religion, iv {1970), 96-9; .S. H. Nasr ‘7'hc Si nitic 
of the V'oid in the Art and .Architecture of Islamic tVrsia’,7owr««/<,/’M. 

/nstitute Cl'chran), v. (1972), 128-8; id., ‘The Significance of the Void i ^ 

.Architecture o/ iNlam’, The Islamic Quarterly, \\i{\*^72),\\5-2n. ^ 
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irituality that has prevented Muslims from experiencing 




and nothingness in their purely negative sense and in the 

.r that nihilism has manifested itself as practically the central 
0\]m ^ 

,,perienceof modern man. 

foreturn to the question of psychology and psychoanalysis, it must 
L.added that the presence of this perspective in so much art criticism 

in the West has permitted this type of thought to seep into the mind 
of a small but significant portion of Islamic society through art - 
Nieiiificant because it wields influence and often forms the taste of the 
gically passive masses of traditional Muslims. Traditional 



Islamic literary criticism and literary tastes are thereby being influenced 
by the completely anti-traditional ideas emanating from Jungian and 
Freudian circles and threatening one of the most central and accessible 
channels of Islamic norms and values. It might, furthermore, be added 
(hat jungian psychology is more dangerous than the Freudian in this 
respect, in that it seems to be dealing with the sacred and the noumenal 
world whereas in reality it is deforming the image of the sacred by 


confusing the spiritual and psychological domains and subversively 
relegating the luminous and transcendent source of archetypes to a 
collective unconscious, which is no more than the dumping-ground 
for the collective psyche of various peoples and their cultures. Islamic 
metaphysics, as all true metaphysics, stands totally opposed to this 
blasphemous subversion as well as to the methods of profane 
psychoanalysis which are, as already stated, no more than a parody of 
Sufi techniques. But how many contemporaity Muslims are willing to 
stand up and assert their basic differences rather than trying to glide 
over them in order to placate the modern world with all its essential 


errors and subsequent evils? 

Another challenge to Islam, which has come to the fore only' since 
the Second World War, is the whole series of movements of thought 
and attitudes loosely bound together under the title of existentialism, 
which is the latest wave of VV^estern thought to reach the Muslims 


following various forms of positivism. There are, of course, many' 
branches of existentialism, ranging from the Existenz PhUosophie of the 
German philosophers to the theistic philosophy of Gabriel Marcel 
and finally to the agnostic and adieistic ideas of Sartre and his followers. 
This tyTC ot philosophy, which developed on the European continent 
early in this centuiy, still holds the centre of the stage in many 
continental countries. Although it has not as yet had a serious effect 
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upon llic Muslim world, during ihr past frw years i(s infi,,,. 
rail rrrtainlv be rhararlcrized as negative, is beginning n, "’’H 

fell again llirougli art and more direelly through properly so*'”’''' 
philosophical works, whirh are siailing to inniience some of''***'* 
Muslims who are concerned with philosophy and the iniellertnai 
Because of the anti-metaphysical altitude of niut h of what is laug),^ 

in this school and its forgetting of the meaning of being in its rradinV 
sense, which lies at the heart ol all Islamic philosophy, the spread f,f 
existentialism especially in its agnostic vein is a most insidious dangrr 
for the future of Islamic intellectual life. 

Furthermore, there is the tendency in certain quarters to interprri 
Islamic philosophy itself in the light of Western modes ol thought, tlip 
latest being tlie existential school. Muslim ‘intellectuals are directly to 
blame for this dangerous innov'ation {iMi), which strangely (‘nougli is 
iilso tlie most blind and uninteOigent type of imitation (//?<//!?/).“' If this 
Upe of interpretation continues, it will cost the new generation ol 
Muslims very' dearly. Today one sees every^vhere in clifTerent Mu.slmi 
countries Muslims learning about tJieir own intellectual and philosophical 
past from Western sources, many of wdiich may contain useful 
information and be of value from the point of \'iew^ of scholarship, but 
all of which are of necessity^ from a non-Muslim point ol view. 

In the field of thought and philosophy in the widest sense the 
countries that have suffered most are tJiose which use English or French 
as the medium of instruction in their universities - countries such as 
Pakistan, the Muslim sectors of India, Malaysia and Nigeria, or, in the 
Maghrib, countries such as Morocco and Tunisia. It is high time, witli J 
all llieir talk of anti-colonialism, for Muslims to o\'ercome the w'orst 
possible type of colonialism, namely colonialism of the mind, and to 
seek to view' and study their own culture, especially its intellectual and 
spiritual heart, from their owti point of \dew' Even if, God forbid, there 
are cenain Muslims w'ho w^ant to reject some aspect of their intellectual 
heritage, they would first of all need to know that heritage. Both 
acceptance and rejection must be based upon knowledge, and there is 
no excuse for ignorance, no matter what direction one wishes to lollow. 

One cannot reject wliat one does not know any more than one can 
accept something in depth without true knowiedge. Nor can one throw 

aw'ay what one does not possess. This is a very simple truth, but one 
that is too often forgotten today. 
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Ol”’ smiled and answered, ‘Yes, but you can only burn 

possess and throw away an image which you have.’ 
most profound answer. The master meant that you can only 
the exoteric dimension of religion if you practise that 
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ifHcism and subsequently penetrate into its inner meaning and 
crend its fo^tns. He who does not practise exotericism cannot ever 
to go beyond it; he merely falls below it and mistakes this fall for a 
transcending of forms. The same applies on another level to man’s 
(laditional intellectual heritage. One cannot go ‘bey^ond’ the formulations 
of the sages of old when one does not even understand them. He who 
tries (0 do so mistakes his pitiful ignorance and ‘expansion’ and apparent 
‘freedom’ from traditional norms of thought - an ignorance which is in 
reality the worst kind of imprisonment by the limitations of one's own 
nature - for the true freedom which comes from the illimitable horizons 
of the world of the Spirit alone and w'hich can be reached only through 
the vehicle provided by religion and its sapiential doctrines. 

Contemporary Muslims should be realists enough to understand 
that they must begin their journey, in whatever direction they wish to 
go, from where they are. A famous Chinese provtrb asserts that ‘the 
journey of a thousand miles begins with a single step’. Now this first 
step must of necessity be from one’s location, and that is as much true 
culturally and spiritually as it is physically. Wherever the Islamic world 
wants to go, it must begin from the reality' of the Islamic tradition and 
from its own real and not imagined situation. Those who lose sight of 
this fact actually do not travel effectively at all. They just imagine that 
they are journeving. A Pakistani or a Persian or an Arab ‘intellectual’ 
who wants to be a leader of thought for the Muslim people must 
remember who he is if he wishes to be effective and not be cut off 
from the rest of Islamic society. No matter how hard he tries to make 

4 

a corner of Lahore or Tehran or Cairo belong to the setting of Oxford 
or the Sorbonne, he will not succeed. The so-called Muslim intellectuals 
of the Westernized kind who complain that they are not understood 
and appreciated by Islamic society forget that it is they who have 
refused to appreciate and understand their own culture and societv 

4 

and are therefore subsequently rejected by their own communitv. 
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This rejection is in fact a si§^i of life, an indication that Islamic culture 
still possesses life. 

As far as philosophy is concerned, the countries where Muslim 
languages are used for university instruction are in a somewhat better 
position, especially in Persia, where Islamic philosophy still continues 
as a living tradition and where it is not easy to say no matter what in 
the name of philosophy without being seriously challenged by the 
traditional intellectual elite. Of course, even this part of the Muslim 
world has not been completely spared from condescending and 
apologetic studies of Islamic thought from the point of view of Western 
philosophy, but, relati\'ely speaking, there is less of a Western 
philosophic influence because of the tvv'o reasons alluded to above: 
namely the language barrier and a still liv'ing tradition of Islamic 
philosophy. The effect of Iqbal’s two philosophical works in English, 
The Development of Metaphysics in Persia and The Reconstruction of Religwus 
Thought in Islam, in Pakistan, and of their fairly recent translations into 
Persian in Persia presents an interesting case worthy of study. 

Yet, even in lands using Aluslim languages, books do appear in such 
languages as Persian, and particularly Arabic, on philosophy from a 
perspective totally alien to that of Islam and bearing such titles as 
Falsafatuna {Our Philosophy), as if philosophy as a vision of the truth or 
quest after udsdom or sophia could ever be ‘mine or ours . No Arab or 
Persian traditional philosopher ever used such an expression. Fbi Aluslims 
who cultivated Islamic philosophy, philosophy was always alfalscfah oi 
al-hikmah, ‘the philosophy’, a vision of the truth transcending the 
individualistic order and derived from the Truth {al-Haqq) itself. The 
very appearance of such concepts and terms as ‘our philosophy or niy 
thought’ in the Aluslim languages itself reveals the degree of departure 
from the Islamic norm. It is against such errors that the weapon of the 
traditional doctrines contained in the vast treasury of Islamic thought 
must be used and answers drawn from tliese sources be provided before 
any further erosion of Islamic intellectual life takes place. 

Returning to the question of existentialism and traditional Islamic 
philosophy in Persia, it must be mentioned that because of the type 
of traditional philosophy sur\dving there, based on the principality 
of being {asalat al-wujud) and itself called falsafat al-wtijild {which some 
have mistakenly translated as existentialism), existentialism of the 
European kind has encountered strong resistance from traditional 
circles. Actually, anyone who has studied tracUtional Islamic philosophy 
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(fomlbn Sinaand Suhrawardi to the great exponent of the metaphysics 
of being, Sadr al-Dm Shirazi (Mulla Sadra), will readily understand 
the profound chasm which separates traditional Islamic ‘philosophy’ 
of being from modern existentialism, which even in its apparently most 
profound aspects can only reach, in a fragmentary fashion, some of 
lire rudimentary teachings contained in their fullness in traditional 
metaphysics. Henry Corbin, the only Western scholar who has 
expounded to any extent this later phase of Islamic philosophy in the 
West, has shown the divergence of views between Islamic philosophy 
and existentialism as well as the correctives which the former provides 
for the latter in the long French introduction to his edition and 
translation of Sadr al-Dm Shirazl’s Kitdb al-\Iashd^ir (rendered into 
French as Le livre des penetrations metaphysique s') It is, incidentally, 

interesting to note that it was through Corbin’s translation of 
Heidegger’s Sein und ^eit that Sartre was first attracted to existentialism, 
while Corbin himself completely turned away from this form of 
thought to the ocean of the ‘Orient of Light’ of Suhrawardi and the 
luminous philosophy of being of Sadr al-Din Shirazi. 

To conclude this discussion, one last basic point must be mentioned, 
and that is the ecological crisis which was brought into being by modern 
civilization but which is now a challenge to the very life of men 
everywhere, including, of course, Alusluns in the Islamic world. Anyone 
who is aware of what is going on today knows that the most immediate 
problem, at least of a material order, which faces the world is the 
ecological crisis, the destruction or the loss ot equilibrium between 
man and his natural environment. Islam and its sciences have a 
particularly urgent and timely message which, as mentioned above, 
can help to solve, to the extent possible, this major challenge to the 
world as a whole. However, this message unfortunately received the 
least amount of attention from modernized Aluslims themselves. 

We know that AlusVuns cultivated the different sciences of nature 
such as astronomy, physics and medicine avidly and made great 
contributions to them without losmg their equilibrium and harmony 
with nature. Their sciences of nature were always cultivated within the 
matrix of a ‘philosophy of nature’ which was in harmony with the total 


\7. See Mv\Ua Sadra, hitab al-XlashaHr (Le livre des paietraliom metaphysiques) (Tehran- 
Pains, \964), ch. \v ol lUc iulroducliou; see alsoT. l/.ulsu, The Concept and Reality of Existence 
tyoUyo, t97 \L wLeic a profound analysis of Islainic ontolopj^' "is to V)c found, even if in 
chapter u certain comparisons arc macie with Western existentialism which appear to us 
difVicuU to accept. 
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Structure of the universe as seen from the Islamic perspective. There 
lies in the background of Islamic science a true philosophy of nature 
which if brought to light and prt'sented in a contemporary language 
can be substituted for the present false natural philosophy, which, 
combined with a lack of true metaphysical understanding of first 
principles, is largely responsible for the present crisis in man’s relation 
with nature.'® 

Unfortunately, the Islamic scientific heritage has only too rarely been 
studied by Muslims themselves, and, if such a study is made, it is usually 
based on an inferiorit}' complex which tries to prove that Muslims 
preceded the West in scientific discoveries and therefore are not below 
the West in their cultural attainment. Rarely is this precious Muslim 
scientific heritage seen as an alternative path to a science of the natural 
order w'hich could and did avoid the catastrophic impasse modern science 
and its applications through technology haw created for men. Afuslims 
with \ision should be only’ too happy' that it was not they who bi ought 
about the seventeenth-century^ scientific re\'olution w hose logical outcome 
w^e observ'e todayi Aluslim scholars and thinkers must be tiained with 
the goal of revitalizing the philosophy*’ of nature contained in the Islamic 

sciences and of studying these sciences themseh es. 

Xhe end thus proposed is very diflerent from the goal espoused by 

so many' modernized Afuslims who pride themscK’cs that Islam pa\cd 
the w'ay' for the Renaissance. 1 hey reason that since the Renaissance 
w'as a great e\'cnt in history' and since Islamic culture helped cieate the 
Renaissance, therefore Islamic culture must be of \'aliic- This is an 
absurd way' of reasoning wiiich remains completely' unaware of the 
fact that w'hat the modern w'orld suffers fn^m today' is the result of 
steps taken by the West mostly' during the Renaissance w'hen Western 
man rebelled to a large extent against his God-given religion. Afuslims 
should be grateful that they' did not rebel against heaven and had no 
share in that anti-spiritual humanism w'hich has now resulted in an 
infra-human world. What Islam in fact did w'as to prevent the 
individualistic rebellion against heav'en, the Promethean and 
Titanesque spirit which is so clearly showm in much of Renaissance 
art and which stands diametrically opposed to the spirit of Islam based 
on submission to God. It is true that Islamic science and culture w ere 
a factor in the rise of the Renaissance in the West but Islamic elements 

18. See S. H. Nasr, Snmcf and Civilization in Islam (Cambndge, 1968); and S H 
Nasr. An Introduction to Islamic Cosmological Doctrines (Cambridge, 1964) 
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rc employed only after they were divorced from their Islamic 
character and torn away from the total order in which alone they 
possess their full meaning and significance. 

Muslims should cultivate the study of the Islamic sciences, firstly 
10 show young Muslims (so many of whom have the tendency to stop 
praying upon learning the first formulas of algebra) that for many 
centuries Muslims cultivated the sciences, including most of the 
mathematics taught in secondary schools today, and yet remained 
devout Muslims; and, secondly, to bring out the underlying harmony 
of the Islamic sciences wdth Islamic philosophy, theology and 
metaphysics, a harmony that is closely related to the philosophy of 
nature alluded to above. The great masterpieces of Islamic science 
such as the works of Ibn Sina, al-Blrunl, Khayyam, and Nasir al-Din 
Tusi can all be employed with both ends in view. 

Finally, it must be asserted categorically once again that to preserv'e 
Islam and Islamic civilization, a conscious and intellectual defence must 
be made of the Islamic tiadition. A lore over, a thorough intellectual 
criticism must be made of the modern world and its shortcomings. 
Muslims cannot hope to follow' the same path as the West without 
reaching the same, or even w'orse, impasse because of the rapidity ot 
the tempo of change today. The Aluslim intelligentsia must face all 
the challenges here mentioned and many others w'ith confidence in 
themselves. They must cease to live in the state of a psychological and 
cultural inferiority complex. They must close ranks among themselves 
and also join forces with the other great traditions of Asia not only to 
cease to be on the defensive but also to take the oflensive and provide 
from their God-given treasury of wisdom the medicine which alone 
can cure the modern world of its most dangerous malady, provided of 
course the patient is willing to undergo the cure. But even if we take 
the dmimest point of view with a consideration of the present-day 
situation and realize that all cannot be saved, the assertion of the truth 
itself is the most valuable of all acts, and its effect goes far beyond 
what can usually be envisaged. The truth must therefore be asserted 
and the intellectual defence of Islam made on every front in w'hich it 
is challenged. The result is in God’s Hands. As the Qur’an asserts, 
‘Truth hath come and falsehood hath vanished away. I.ol falsehood is 
ever bound to vanish’ (XVll, 81, Pickthall translation). 
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Islam and the Crisis of the 

Modern World* 

Muhammad Qutb 

DAZZLED by the achievements of science during the 18th and 19th 
centuries, many westerners thought that religion had exhausted all its 
usefulness and surrendered to science once and for all. Almost all the 
eminent western psychologists and sociologists expressed themselves 
in similar terms. Freud, the renowned psychologist, for instance, while 
demonstrating the futility of religion in modern times, says that the 
human life passes through three distinct psychological phases: 
superstition, religion and science. This being the era of science, so all 
religion was pronounced out of date. 

There is no denying that there were certain causes which led the 
men of science in Durope to adopt a view of life antagonistic to religion. 

It was mainly due to the great controversy, that raged between men of 
science and the Christian church, which made them think - quite 
justifiably of course — that whatever the church stood for was 
reactionary, retrogressive, backward and superstitious, and that 
therefore it must vacate its seat for science so as to enable humanity to 
move ahead on the path of civilization. 

RELIGION AND SCIENCE 

Without appreciating the difference between the peculiar conditions 

of life obtaining in Europe at the time of this unhappy conflict and 

* *r\i\s cUciptor IS cxccrptcd from ihc author’s book Islam: 'The iMisunderstood Rtligion, 
Kuwait: Darul Bayan Bookshop which is an Enjarlish translation of his Shubuhdt Hau l ai- 
Isldm. The translation has been thoroughly revised by the editor. 
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those in the Islamic world, a section of people has been demanding 
the renunciation of religion and of the sacred traditions that have 
come to us from our earlier generations. This move has been 
strengthened by the puerile imitation of the West that is gaining 
currency in the Muslim lands. Many a naive people fancy that the 
only way to progress is to follow the dominant nations of Europe, 
intellectually and culturally. To achieve this they have to discard their 
religion just as Europe had done failing which they fear they would be 
trapped in an abyss of reactionism, backwardness and humbug. 

But such people ov’erlook the fact that even in the West, not all the 
outstanding scholars were antagonistic towards religion; nor do their 
works exhibit anything of this sort. On tlie other hand we find some 
of these eminent intellectuals who were never under the spell of 
Europe’s Godless materialism and who affirmed that religion is a 
psychological as well as an intellectual necessity for mankind. 

The most noted figure among them is the astronomer Sir James 
Jeans, who started his intellectual career as a Godless sceptic but was 
led finally by his scientific explorations to the conclusion that the 
greatest problems of science could not be resolved without believing 
in God. The famous sociologist Jeans Bridge went so tar as to eulogize 
Islam for achieving a successful amalgam of the temporal with the 
Spiritual into a harmonious system of thought blended with a practical 
code of life. The well-known English writer Somerset Maugham 
epitomized tJie whole attitude of modern Europe towards religion when 
he remarked that Europe had in the present era disco\’ered a new god — 
Science, in place of the old one. 

The god of science has, however, turned out to be extremely fickle, 
everchanging and constantly shifting positions, upholding one thing 
as a fact and reality today and rejecting it another day as false and 
spurious. Gonsequently its ‘worshippers’ are doomed to a perpetual 
state of restlessness and anxiety, for how can they find rest and peace 
of mind under such a capricious god? That the modern west is afllicted 
w'ith this uncertainty and restlessness is borne out by the large number 
of psychological and nerv'ous disorders that are so common in modern 
society' today. 

Yet another result of this deification of modern science is that the 
world we live in has become devoid of all meaning and purpose with 
no higher order or power to guide it. Tension and conflict between 
different forces have become die order of die day. As a result ever>ahing 
in this world sufl'ers change: economic and political systems change* 
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relations between states and individuals alter; even scientific ‘facts’ 
change. What can man expect save misery and perpetual restlessness 
in a world with such a sombre setting where no Higher Power exists 
whom he should turn to for support, strength and comfort in this 
ruthless struggle of life. 

It is religion and religion alone that can bring peace and tranc\uiLllity 
to the world. It instils in man love for goodness and the courage to stand 
up to tlie forces of evil and tyranny was a necessary condition of obtaming 
God’s pleasure and to mzike His will predominant on this earth awaiting 
with patience for his reward in the Hereafter. Doesn’t mankind really 
need peace, tranquillity and comfort, in a word, religion? 

M.\N WITHOUT REUIGION 

What will become of man if his life is devoid of belief in an eternal 
life in the hereafter? Belief in the continuity of life in the next world is 
a revolutionary concept. Under its impact, man’s life upon earth 
assumes new dimensions opening higher horizons of progress before 
him, in the absence of which he is ineAdtahly oppressed by a torturous 
I sense of nothingness, as it means a virtual cutting short ol man’s total 

1 lifespan, making him a mere plaything in the hands of his whims and 

1 caprices which teach him nothing hut to derive the maximum, possible 

1 amount of pleasure during this short sojourn upon the earth. Tvlutual 

I rivalries, savage battles and conflicts over the possession of material 
1 gains follow, as there is no Higher Power to control and restrain one s 
1 desires. Blinded by greed and lust, man tries to gain whatever he can 
in the shortest span of time. His total perspective of life and its mission 
I is lost altogether. This degrades man to lower planes of feelings and 
thought. His imagination sinks low and so do his ideals and the means 
I to achieve them, ^vlankind is doomed to a perpetual life of hideous 
internecine wars that scarcely permit it to pursue higher and nobler 
ends in life. In such a world there is hardly any room for love or 
sympathy, as men are obsessed with carnal pleasures, and spurred by 
uncontrolled passions. In such a context, how^ can they strive for lofty 
aspirations or even appreciate genuine human feelings? 

In such a world men do gain some material profits. But of wdiat 
1 use are these when their fellow-men are constantly wrangling ov’er 

them, each ready to cut his brother’s throat only to enhance his own 
material welfaie? ^'latcrialism so spoils life that even man’s material 
achiev^e.nients are rendered useless and senseless. Nlen arc enslaved bv 
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greed, lust and avarice. Blind appetites gain control over them. They 
lose their grip on diem and become their slaves. This results in the 
dehumanization of man. 

The predicament of the nations is not difl'erent. They, for similar 
reasons, get entangled in de\'astating wars which spoil all harmony in 
life. And science, with all its dreadful w^eapons, is employed for the 
extermination of the human race rather than to contnbute towards 
man's well-being and his moral advancement. 

\iewTd in this context religion means broadening the mental 
horizon of mankind, for life is not confined to this w'orld alone but 
continues even beyond it - towards eternity. This inspires hope in man’s 
heart, encourages him to live and strive for the achievement of higher 
ideals and to remain steadfast against e\il and oppression. Religion 
teaches love, sympathy and universal brotherhood and is thus the only 
w'ay to peace, prosperity and progress. It equips man in the best possible 
way for the hard struggle of life. 

Furtliermore it is faith and faith alone that can inspire man to rise 
above his self and suffer for noble and lofty ideals. Deprived of faith, 
he is left wdth nothing else to look up to outside his ow n sell. He is torn 
aw'ay from the total reality of the creation and is rendered into an 
isolated being. This reduces him to an unsocial animal, a brute. 

Many a man fell fighting in the noble cause of truth spending the 
whole of their lives in the struggle yet achie\'ing nothing in the 
materialistic sense of the word. What inspired these noble souls to 
engage in a battle that brought them no material rewards, that caused 
them the loss of w'hatever little they happened to possess? 1 his has 
been one of the products of faith. Such behaviour can never be 
produced in pursuit of selfish motives. Avarice, greed, lust, etc., can 
never make a man achieve anything really good and noble. That is 
w'hy the material triumphs won by selfish avarice arc self-centred, short¬ 
lived and temporary; The incentive of immediate gain cannot equip a 
man with a noble character, nor can it give him the courage to stand 
fast suffering patiently for long for a lofty ideal. 

1 here arc some so-called refbrmei's w'ho seek inspiration from hatred 
rather than love. The hatred may be personal in character or it may be 
based on class, or region or nation. Such rancour-inspired people may 
realize some of their objectives, may even muster courage to sacrifice 
for such ends, but a doctrine based on malevolence and hatred can never 
lead humanity to an>thing good. They may remove certain evils and 
put an end to the existing state of injustice but would generate new e\ils 
and injustices and fail to remedy the ailments of mankind. 
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On the other hand a creed that does not aim at the immediate 
(,jinsof this world, nor derives inspiration from malevolence but fosters 
in men noble passions of love, fraternity and the determination to lay 
down their lives seizing their fellow-men can heal the festering sores 
of humanity and pave the way for future progress and prosperity. The 
essence of such a creed is faith in God and His love. This produces a 
virtuous mode of living that helps man get nearer to his Creator, and 
become a true servant of humanity. Belief in the Hereafter gives man 
a firm sense of security banishing from his heart the fear of extinction 
with his physical death and promising him an eternal life. This in other 
words means that his efforts shall not be wasted but shall be crowned 
with fullest reward in the life to come, even if he is unable to achieve 
anything in this world. This is a natural corollary of belief in God and 
ihe Hereafter. It is true of religion as such. But as far as Isfam is 
concerned it does not stop here, it goes a long way ahead: it has a far 
more fascinating story to tell. 

IS 1SL\M OUT OF DATE? 

Those who may imagine that Islam has become outmoded and is no 
longer needed, do not know as to what it stands for, nor do they seem 
10 understand its real mission in human life. The image of Islam that 
emerges from books on Islam and Islamic history written mostly by 
Western orientalists and their disciples and taught ever since the 
colonial period is something like this: Islam was revealed merely to 
put an end to idolatry and guide man to the worship of God alone; 
that tile Arabs were torn mto antagonistic tribes, Islam came and united 
them and made them a strong and unified nation; that they were 
addicted to drinking and gambling and led depraved lives; Islam 
stopped them from these depravities and abolished other evil customs 
prevalent among them such as burying alive their daughters and 
wasting away their strength in acts of revenge; and that Islam called 
upon Muslims to disseminate its message, which they did, this in turn 
leading to the battles that ultimately determined the boundaries of 
the Islamic w^orld as w^e know it today. This, according to these people, 
was the sole purpose of Islam in human life’ This being its historical 
mission, it has long since been fulfilled: there is no idol-worship in the 
Islamic w'orld; the once antagonisdc tribes have been more or less subject 
to a process of absorption losing their identity in the larger nationalities 
or communities. As fai as gambling and drinking are concerned let us 






















248 


ISL\i\i: ITS MEANING /\N1) MESSAGE 


bear in mind that human cix ilization has advanced to such an extent 
now that it is useless to declare such pastimes unlawful as we see that 
despite all religious taboos they still persist. It is no use insisting on 
their abolition. Thus they conclude that Islam has served its purpose 
in this world; it has had its day but is no longer needed. It has nothing 
new to offer. We must, therefore, turn towards the modern civilization 
and seek progress through it. 

One listens to this prattle from all quarters. Ev^n some educated 
and othenvise enlightened persons repeat these assertions like a parrot. 
This case against Islam is, how'ever, a product of sheer ignorance and 
prejudice. We must not judge Islam on heai'say. Let us try to understand 

what Islam is and what it stands for. 

Islam, in a word, means liberation from all sorts of slavery such as 

may inhibit the progress of humanity or may not allow it to follow the 
path of \irtue and goodness. It means man’s freedom from dictators 
who enslav'C him by force or fear, make him do what is wrong and 
deprive him of his dignity; honour, property or life. Islam liberates 
man from such tyranny by telling him that all authority' vests in God 
and God alone; He alone is the Real Sovereign. ^AJI men are His subjects 
and as such He alone controls their destinies, none of them having the 
power to cause any benefit or avert any distress from his own-self 
independent of the Di\ine Will. .All men shall be presented before Him 
on the Day of Judgement to account for their performance in this life. 
Thus Islam brings to man freedom from fear or oppression inflicted on 
him by men like himself and who, in reality; are as helpless as he is and 
who are no less subject to the Will of God Almighty dian he himself is. 

Islam also means freedom from lust, including the lust for life, as it 
is this very weakness of man which is exploited by tyrants and dictators 
intentionally or otherwise in enslaving their fellow-men. But for it no 
man would silently accept subser\ience to men like himself or sit idle 
to watch tyranny on the rampage and dare not challenge it. It is a 
great blessing of Islam that it taught man to fight tyranny and 
oppression bravely rather than cringe before them in abject senitude. 

Says the Qur’an: ‘Say: If it be that your fathers, your sons, your 
brothers, your mates, or your kindred, the wealtli that you have gained, 
the commerce in which you fear a decline, or the dwellings in which 
you delight - are dearer to you than God, or His Apostle, or the striving 

in His cause - then wait until God brings about His Decision* and 
God guides not the rebellious.’ (al-Qur’an, 9: 24). 
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As against blind passions and appetites, the love of God generates 
1,1 life the values of love, virtue, truth, and striving hard in His way, the 
of all that is good and lofty in life. Islam subjects human passions 
in the service of these noble goals of life. The love of God becomes 
the dominant and real directing force in man’s life. Without this no 
man can claim to be a true Muslim. 

A man steeped in sensual pleasures may entertain the mistaken belief 
(hat he enjoys life more than others do. But soon he has to realize his 
mistake, for he is gradually reduced to a mere slave to his blind passions. 

He is doomed to a perpetual life of deprivation and restlessness, for 
animal desires once run rampant become insatiable: the appetite 
increases with every effort to satisfy it. The result is a craze for the 
maximization of sensual pleasure. Such an attitude towards life is not 
conducive to progress, material or spiritual. Humanity cannot approach 
higher realms of nobility unless it is freed from the dominance of the 
blind animal appetites. It is only through control of the animal self tliat 
man is freed to make progress — in tlie fields of science, arts or religion. 

It is for this very* reason that Islam attaches such a great importance 
to the freeing of man from his animal passions. For this purpose it 
neither favours monasticism nor gives man unbridled freedom to serx’^e 
the demands of the flesh. It aims at the attainment of a balance between 
these two extremes. Whatever there is in the world is for man. It is 
there to serx^e him and not to dominate or rule over him. He should 
not aUoxv himself to be made a slax'^e to these, rather he should use 
them as means to a higher end, i.e. his spiritual perfection by 
disseminating the xvord of God amongst his felloxv-men. Thus Islam 
has a txvo-fo\d obiective in xdexv: 

a. in the indwidual life it aims at providing to each and every 
individual a just and adec^uate share so as to enable him to lead 
a decent and clean life; and 

b. in the collective sphere it arranges things in such a xvay that all 
the social forces of a society are directed towards the 
enhancement of progress and civilization in accordance with 
its basic outlook upon life and in such a xvay that the balance 
between the constituent units and the whole, between the 
individuals and tlxe community, is established. 

Islam has had a most liberalizing effect on human intellect as it is 
diametrically opposed to all sorts of superstition. Humanity has, in the 
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dfclani.? tlia' '• had the riffht lo claim the 
jijiK""' Vjiibmission of man to it. Thus they denied themselves 
I aetjuiri''? knowledge save that recognized by empirical 


rotii-se of histoiy; fei a prey to a niimher of ahsurdiiies, in [L 
practice. Some of these were even described lo have some dhip 
.411 these acted as shackles for the human mind, which groped ah?^ 
the dark before the advent of Islam. \Wth Islam it attained maiurij,,"' 
freedom from this hotch-potch of nonsense, symbolized in the so-ca^'' 
gods, distorted Jewish traditions, and the imbecilities of the Chnsiiaa 
Church. Islam freed man from all superstitions and brought him had 
to God and established a direct relation beoveen man and his Creator 

Islam uses a \’er\' simple terminology. Its teachings are very easy m 
understand, perceive and believe in. It invites man to make use of the 
faculties given to him and to seek the fullest possible understanding of 
the world around him. It does not admit of any inborn hostility between 
reason and religion or for that matter between science and religion. 

Islam impresses upon man in clear and unequivocal terms that it is 
God and God alone who has in His immense mercy subjected all the 
things on this earth to man, and that all the facts that are discovered 
by scientific investigation and the material benefits that flow from that 
to man, are in fact blessings from God, for which man should offer his 
thanks to God, and strive hard so as to become a worthy servant of so 
Merciful and Beneficient a Master. Thus Islam holds knowledge and 
science as a part of faith rather flian regard them as an eiil intrinsicaiy 

opposed to genuine belief in God. 

W'liat is the state of the world today? Has man freed himself from 
all superstition, imbecilities and absurd beliefs? Has he discovered the 
man within himself? Has he liberalized himself from the yoke of 
worldly ti'rants indulging in the exploitation of man by man? If such 
a millennium has not been achieved despite ail developments in science joiyfi (q That they belong to a highe 

and technology; then Islam still has a great and glorious part to play j order of things not subject to man’s observation was however sufficient 

to make these gentlemen turn their backs on them and pronounce 


f" r jfquiring kuu'«'- uy viiipirica 

jlift humanity wander further away rather than bring it 
* i,5 real destination. Consequently the othenvise vastly 
jf range of human endeavour and progress was shrunk and 

CeR'f 'ifFs. The total 

erosions of the human situation are not taken care of within the 
(of science whose domain is limited. It is of immense help in 
Covering the knowledge of the means of life, but fails to guide us in 
Ik realm of objectives of life, its values and norms, and the nature of 

Ik ultimate reality. 

Some protagonists of science claim that science alone can introduce 
0 10 the secrets of this universe and life, and conclude that only 
liat which is upheld by science is true; the rest is all trash! But while 
lualangsuch a statement they overlook the fact that science with all its 
hiant and impressive record is still in its infancy and ever hesitant to 
tmmit itself as regards the veracity or otherwise of many things, for 
ilie simple reason that it cannot penetrate deep into the heart of reality 
attempting a mere superfluous suney of it. ket its votaries 
assert in the authoritative way that there is no such thing as human 
soul. They deny that man, confined as he is within the limitations of 
lis sensory organs, can ever have any contact with the Unbown - not 
even a glimpse of it through telepathy' or dreams. They repudiate all 
tliese not because they have proved them to be mere illusions but simply 
because the ucperimental science with its inadequate instruments has 



THE CHALLENGE FROM SCIENCE 

Half of the inhabitants of the world today remain idol-worshippers. 
India, China, Japan and a great many other parts of the world are 
instances in view: The other half is engaged in the worship of a new¬ 
found deity whose corrupting influence on man’s thoughts and feelings 
is no less significant. This deity is styled as Modern Science. 

Science is a powerful instrument to help us increase our knowledge 
of the world around us. .is such it has an impressive record of 
achievements to its credit. M these brilliant achievements were, however, 
mated hy one fatal mistake of the westerners: they installed science as 


their non-e.\istcnce. Non-existence is one thing, non-susceptible to one 


. Telepathy is defined as the communication ol impressions from one mind to 
another u'ithout the aid of the senses. The most notable e.\ample of this is the incident 
"hen the Caliph ‘Umar called out to Sarii'ah, a Muslim commander, saiin^: ‘Siriph! 
To the Mountain! To the Mountain! Sanyah heard this ming coming from Iwndrcds 
of miles awav So he led his contingent to the mountain, escaped the enemy king in 
ambush and leon a nctory o\'er them. Mthough telepath)' is non recognized as a scientific 
fact yet the modern scientist is so biased that its haiing amthing to do with ‘sotiT is 
denied outright. It is e.\plained as a manifestation of a sixth but vet not fully explained 

facults'ofthe human mind. 
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instrument of inx estig^ation a very different matter. But they fail to see 
the difTcrence between the two. 

Such then is the ‘enli^i^litened it^iorance’ man suffers from today, 
which shows how desperately he stands in need of Islam to blow away 
these aJlegedJy scientific cobw^ebs of knowledge. Idol-worship was the 
older form wherein Jiuman fblJy found expression; the cult of science 
w'orship is its latest \'ersion. To liberate iiuman reason and spirit, both 
of these N'okes must be sliaken off. It is in this perspective that Islam 
emerges as die only hope for Jiumanitv; for it alone can restore peace 
between religion and science, bring back once more die tranquillity and 
concord to our distressed world and enable man to satisfy both his 
craving’s, the desire for knowledge and the search for trutli, the need to 
control the forces of nature, and to integrate wddi die Llltimate: God. 

WHAT ISL.AAI STAJSDS FOR 

Islam establishes not only peace and harmony but also rids mankind 
of tvTanny and oppression. The contemporai*y vv'orld presents in this 
respect no better view than it did fourteen hundred years ago, when 
Islam freed it from all false gods. Ty ranny' is still on the rampage in the 
guise of haughty kings, insolent demagogues and heartless capitalists 
vv’ho are busy in sucking the blood of the millions, subjugating them 
and making capital out of their helple.ssness and misery, f here is still 
another class of dictators who rule with sword, usurp peoples liberties 
and claim that tJiev' are meredv instruments in enforcing the people s 
or the proletariat’s will. 

Islam brings to an end man’s rule ov'er man. It makes the rulers as 
much subject to the Oivdne Faw as arc all other men and w'omen. 
Islam does not allow any man to subjugate others or impose upon 
them his will. CJnly Ood’s commands iire to be obev'ed and only the 
Prophet’s examples are to be followed, "f he ruler, in such a community, 
shall, as a part of his obligations towards men and OocI, be recpiired to 
enforce Div'ine Law failing which he may no long<*r have any lawful 
claun to the people’s obedience. The>' may in such a situation quite 
lawfully disregard his orders. Thus was explicitly stated by the fii'st Caliph 
Abu Bakr (may Ood be pleased with him) when he said that ‘Obey me 
only so long as I obey Ood with respect to you; and if I should happen 
to deviate from Ood’s obedience, then in that case my obedience shall 
no longer be incumbent upon you.’ As such the ruler in Islam has no 
privileged right to use the Public Exchequer or to formulate state 
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legislation in defiance of the SharT^ah. Moreover, it is only the 
irustworthy people who have any right to rule, who are elected to a 
post of authority through a free, just and impartial election with no 
checks on voters save those of justice, virtue and decency. 

Such an Islamic State will not only liberate its citizens from all tyrants 
at home but shall safeguard their freedom against any outside aggression 
as well. This is so because Islam itself is a religion of glory and power 
and as such it cannot tolerate that men should degrade themselves by 
prostrating at the feet of the false god of imperialism. Islam prescribes a 
\ery simple code of life for man. It exliorts him to strive hard to gain the 
pleasure of his Creator, surrender his will to that of his Lord, follow His 
commandments and come forward wdth all the resources at his disposal 
to fight against the spectre of imperialism and tyTanny. 

Let NIan therefore turn towards Islam for this is tlie time for all human 
beings to flock together under its banner so as to wipe out from the face 
of tlie earth all the v’estiges of impeidalism and exploitation of man by 
man. Here is the way to real freedom, one which allows no serfdom, 
promises all men freedom in thought, action, property and religion, 
jealously safeguarding their integrity as well as honour. For only thus 
can we become Nluslims worthy of our God, the object of otii 
adoration - in Whose path we tread, the path He chose for us: ‘This 
day I hav'e perfected your religjon for you and completed My fav^our on 
you and chosen for you Islam as your religion.’ (al-Qtir an, 5: 3). 

Such a radical refornaation effected by Islam is by no means a 
parochial one confined to the NIuslum community alone, but is, on the 
other hand, by its v'^ery nature unwersal in character. It is nothing less 
than a blessing for the world of today afflicted as it is with internecine 
wars, with still another and far more teri'ible world war looming large 
on the horizon. 

Islam is the only future hope of humanity; and its victorious 
emergence out of the present ideological warfare is the only guarantee 
of man’s salv'ation. But important as the triumph of Islam is for the 
future of mankind, its realization is not easy to come by. It can be 
effected only if the people who are already in its folds and profess 
loyalty to it should pledge themseWes for its glory and triumph. Islam 
freed mankind from the tyranny of animal appetites fourteen hundred 
years ago; now it can once again shake off the shackles of lust and free 
man to direct all his faculties to reach a higher spiritual plane and 

establish virtue and goodness in life. 
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ISLAMIC RE\ I\ AL 


The rc\'ival of Islam is a practical and realizable undertaking. The histon 
of Islam proves beyond any doubt that it is quite capable of raising man 
abox e a purely animal level. Wliat was possible in tlie past is quite possible 
in tJie present and what is possible in the case of individuals is equally 
realizable in the case of nations. Mankind has not undergone any 
temperamental change ex er since. The human society in tlie sixth centur}' 
was at as low a lex el and w as as much taken up with sensual pleasures as 

it is today. There is no difference in the nature of the basic human 

0 

ailment, aldiough some of the symptoms, the ourwardly forms or names 

of the xices indulged in, are dissimilar. .Ancient Rome was no less rotten 

morally than its modern counterparts. Similarly in ancient Persia, moral 

anarch)' was as widespread as it is in the present-day' world. Dictators of 

todax’ are not verv’ different from die dictators of the past. It was in this 
* 0 * 


historical perspectix’e tliat Islam was revealed to the world. It brought 
about a complete change, lifted mankind from the abyss of moral 
degradarion, gaxe human life a lofty' purpose, dynamism, movement 
and infused into it a spirit to strix'e hard in the way of truth and goodness. 
Humanity under Islam flourished, prospered and there ^\'as set afoot a 


dxnamic intellectual and spiritual mox'cment tiiai encompassed the East 
as xvell as the West. The world of Islam became the mainspring of light, 
excellence and progress in the world for a long time to come. During 
this long period of its dominance nexTr did the Ishimic world find itself 
lagging behind materially, intellectually or spiritually. Its followers were 
looked upon as symbols of goodness and e.xcellence in all spheres of 
human actixity till they ceased to reflect in their lixes the noble and 


exalted ideals of Islam and became mere slax es to their w hims and animal 


desires. It xvas then that all their glory- and power came to an end in 
accordance xvidi die immutable law of God. 

The modern Islamic movement that is still gathering momentum 
derixes its strength from die past and makes use of all the modern 
axailable resources xvith its gaze li.xed on the future. It has great 
potentialities and as such has a bright future ahead, for it is fully capable 
of performing that great miracle which has once changed the face of 

historx'. 

0 

This does not, hoxvex^er, mean that Islam is a mere spiritual creed, 
or a plea for morality, or just a scheme of intellectual research in the 
kingdom of heaxens and eardi. It is a practical code of life that fully 
embraces worldly affairs. Nothing escapes its penetrating eyes. It takes 
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of all the diverse patterns of relationships binding men together 
•Ispective of the fact that such relationships fall under the economic, 
Lliiical and social categories. It regulates them by prescribing suitable 
r^-sand norms of behaxdour and enforces them in human life. Its 
post outstanding characteristic is that it establishes a unique harmony 
Ufoveen the individual and society, between reason and intuition, 
benveen work and xvorship, between this world and the Hereafter. 


I wTIYTHE world needs ISLAM TODAY 

I 

f iV'ehave tried to examine briefly the threats that confront man today 
and to show how relex'ant in fact how necessary Islam is to mankind in 
our own limes. Let us conclude by summing up some of the distinct 
features of Islam which make it all the more necessary for the modern 
man to seek his salvation through this ideology; 

Firstly, it must be xvell understood that Islam is not a mere 


ideological xision. It is a practical system of life that fully appreciates 
all the genuine needs of mankind and tries to realize them. 

Secondly, in trying to meet the genuine requirements of man Islam 
effects a perfect balance between all areas of life and activity. It starts 
willi the indixidual maintaining a balance betxveen his requirements 
of body and soul, reason and spirit and in no case aUows one side to 
predominate ox’er the other. It does not suppress the animal instincts 
in order to make the soul ascend the higher planes, nor does it allow 
man, in his efforts to fulfil his bodily desires, to stoop down to the low 
level of animalism and hedonism. On the contrary, it makes them 
both meet on a single higher plane doing away xvith all the internal 
psychological conflicts that threaten the human soul or set a part of it 
against the other parts. In the social sphere, it proceeds to achieve an 
equilibrium between the needs of the individual and those of the 
community. It does not allow an indwidual to transgress against other 
indixiduals, or against the community. Nor does it allow the community 
to commit transgression against the indixddual. It also does not approve 
of one class or group of people to enslave another class or group of 
people. Islam exercizes a beneficient constraint on all these mutually 
opposed forces, prevents them from coming into collision with one 
another, and harnesses them all to co-operate for the general good of 
mankind as a w'hole. 

Thus Islam strikes a balance between different sectors of society 
and between diflerent aspects of existence, spiritual as well as material. 
Unlike communism, it does not believe that economic factors, i.e. the 
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nialrrinl aspect alone, dominate the human existence. Nor dors it 
contribute to what the pure spiritualists or idealists say claiming that 
spiritual factors or high ideals alone are su/7icient to organize human 
life. Islam rather holds that all th ese div’erse elements put together form 
what is called human society; and that the best code of life is that which 
t<akes note of all these, making full allowance for body as well as reason 
and spirit and arranging them all in the framework of a harmonious 
whole, "riiirdly, it must always be kept in mind that Islam has an altogeiher 
independent existence of its own as a social philosophy as well as an 
economic system. Some of its outAvard manifestations may on the surface 
appear to resemble those of capitalism or socialism, but in f'ac t it is far 
from being the one or the other. It retains all th<* good charartcu islk s of 
these systems, yet is her from their shortcomings and penersions. It 
does not extol individualism to that hjathlul (*xteiit which i.s the 
charac'leristic of the modern \Wst. It was from this germ that /nock*rn 
capitalism sprang and institutionalized that concept of individuals 
freedom where man is allow'ed to exploit other individuals and the 
eommunit)' only to scive his personal gain. Islam guarantees personal 
freedom and pro\'ides opportunities for indiv'idual enterprise hut not at 
the cost of society or ideals of social justice. The reaction to capitalism 
has appeared in the form of socialism. It idolizes the social basis to an 
extent that the indiNidual is reduced to an insignificant cog of the social 
machine, with no existence whate\^er of its own outside and independent 
of' the herd. Therefore, the community alone enjoys freedom as well as 
power; die indi\ddual has no nght to question its authority or demand 
his rights. The tragedy of socialism and its variants is diat they assign to 
the state absolute powers to shape the lives of the indiv'iduals. 

Islam strikes a balance between the two extremes of capitalism 
and socialism. Being appreciative of their role Islam harmonizes the 
indixidual and the state in such a way that individuals have the freedom 
necessary' to develop their potentialities and not to encroach upon the 
rights of their fellow-men. It also gives the community and the state 
adequate powers to regulate and control the socio-economic 
relationships so as to guard and maintain this harmony in human life. 

The basis of diis whole structure as envisaged by Islam is the reciprocity 

of lov'e between individuals and groups; it is not erected on the basis 
of hatred and class conflict as is the case with socialism. 

It may also be pointed out here that this unique system of life as 
envisaged by Islam, did not originate as a result of any economic 
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i^orwas it an outcome of some mutually conllif ting inter<'sis 
iiUitgonistic groups of peo])le. N( ). It was revetiled to tlu* world <is 
ilif ordained system ol file at a time when meii aitarherl no ptirtic ular 
iniportance to the economic factors, nor did they knc>w anything about 
justice in the sense we know it in modern times. Both sim ialism 
yd capitalism are much later developments. Islam pn-sented its srhrme 
yfstx'ial reform much belore any ol the social movements c>f our time>. 

|( guaranteed the l)asic needs of man food, housing, and srxual 
jaiidaedon more than thirteen hundred yeans ago. d'he Holy Proph<*t 
Of ace be ii|>on him) said that: ‘Whosoever acts as a pul)lic edileer for 
iis(i.r. the Islamic State) and has no wife, he shall have a wife; if he has 
no house, he shall he giveti a house to live in; if he has no servant, he 
shall have one; and if he has no animal (a conveyance), he shall be 
provided with one.' This historical announcemt'ni of fundamental 
human rights itot only ct^ntains those rights voiced by many a 
rcu)lutionary in our times, it adds to them sr)me more as well, w^iihout, 
however, necessitating any inK r-class hatred, bloody revolutions, and 
without ol c()urs(' rejecting all those human elements in lift' that do 
not fall under the above tliree heads: food, housing and family. 

These are some of the salient features of the Islamic code of life. 
They are sudicient to show that a rtdigion with such laws and principles, 
and so comprehensive as to include* the whole C)1 the human existence, 
emotions, thoughts, actions, worship, economic dealings, social 
relationships, instructive urges and spiritual aspirations ~ all arranged 
in the framework of a single harmonious V)ut unic|ue sv'siem ol life, 
can neV’Cr lose its usefulness for mankind. Nor can such a religion ever 
become obsolete, as its objectives are the same as those of life itself 
and theretore destined to live on so lorig as there is life on this planet. 

Considering the existing state of alTairs in the contemporary world, 
mankirtd citnnot reasonaVily atford to turn its back upoit Islam or reject 
its system of life. Mankiitd is still aniicted with the most sav^age and 
odious forms of racial prejudices, .\merica and South Africa may oiler 
a case in point in this res\)ect. Surely the twentieth century world has 
yet a great deal to learn from Islam. Long ago Islam freed humanity 
from all racial prejudices. It did not content itself with the presentation 
of a beautiful v'ision ol equality alone but it achieved in practice an 
unprecedented state ol equality between all pec^ple, black, white or 
yellow, declaring that none enjoyed any superiority over the others 
except in virtue ai\d piety. It not only freed the black from slavery but 
also lully recognized lUeir righis to aspire even to the highest scat of 
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authority in the Islamic State, they could hcrorne the heads of the 
Islamic State. 'I’he Holy Prophet (peace he upon him) said: ‘Hstm 
and obey even if a ne.i^ro slave he appointed as your superior so lon^ 
as he should enforce amongst you the Law of Oocl.’ 

How can also the world of today ignore the message of Islam 
stricken as it is with the evils of imperialism and tyranny with all their 
barbarous attributes, for Islam alone can help mankind shake off these 
chains. It is opposed to imj^erialism and all forms of exploitation. The 
way Islam treated the jyeoj^les of the countries it conejuered was so 
g’enerous, just and sublime that the eyes of the ^Cavilized' Europe ran 
hardly penetrate those heights. We may in this regard cite the lanions 
decision of the C.^aliph ‘Umar to whip the son ol *Amr ihn al-‘/\s, the 
victorious general and honoured governor ol Egypt as he had heaterj 
an Egyptian Copt without any legal justification^ while the renowned 
lather himself had a very narrow escape from the whip of the Laliph. 
This shows w hat social liherty and human rights were e/i/oyed by the 
subjects of the Islamic State. 

Then there is the evil of capitalism that has jyoisonerl all life. Its 
abolition and the need to rid humanity of its evil consecjucnccs again 
calls for Islam, hbi; Islam prohibits usujy and hoarding which taken 
together form the mainstay of the capitalist economy. This in other 
w'ords means that Islam alone can effectively check the evils of 
capitalism as it did check them fourteen hundred years ago. 

Similarly' the w'orld dominated by the materialistic, godless 
communism stands in need of Islam, which achieves and maintains 
social justice of the highest order without destroydng the spiritual 
mainsprings of human life. Nor does it confine man's afforts to the 
narrow' world of the senses. Abov'e all, it neither endeavours nor aims 
at the imposition of its own creed on mankind forcibly with the iron 
rod of a proletarian dictatorship, for, ‘There is no compulsion in 
religion; indeed the righteousness has been differentiated from the 
wickedness.’ (al-Qur'an, 2: 256). 

Finally, the world with the shadows of w'ar still hanging over it 

cannot but turn towards Islam - the only w'ay to establish and maintain 
real peace on this earth. 

I he era of Islam has in a way just started, not ended; it is not a spent 
force, but a living dynamic ibree. Its future is as bright as its great historiciU 
past is glorious when it illumined the face of earth at the time when 
Europe was still groping its way in the dark recesses of medievalism. 
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(rxi-l)(K)k on Islam. I his hook has heen translated in twenty-fixc larujuacjc's rif 
(he world. 


’A//AM, Ahdnr-Rahnian, / he EternaliMessage of \IuhaniTnad. Xc'w York: 0<*v'in 
Adsir Co., 1964. Also in Mentor Hooks, Condon and .Ww \t>rk, I he New 
biglish Library, 1964. 

.An introduction tf) the life and m<'.ssag<* of the Prophc*t NIuhammad 
kx'usingattention on their [)ractic:al and spiritual signillcance anti their impact 
on human history in geruM al and Islamic history in particidar 

JMlAlJ, Mohammad Fadhil, Letters on Islam, London: ( )xford University Prcs.s, 

1965. 

Written in the form of letters of a father to his teenage son, the hook 
expounds the essential loeliefs and practices of Islam. 

QU4 B, Muhammad, Islam: 'The XTisunderstood Religion, Kuw'ait: Darul Bayan 
Books, 1967. 

An exposition of the basic concepts of Islam and a forthright unapologetic 
defence of Islamic values and principles. 'Fhe book deals with most of the 
misunderstandings which have been systematically implanted in the minds ol 
modern-educated people, Muslims and others. 

NASR, Seyyed H ossein. Ideals and Realities oj Islam, London: .Allen & Unwin, 

1966, Boston, U.S.A., 1972. 

.\ balanced and intellectually sophisticated exposition of the basic teachings 
of Islam. I he V)ook tackles with clarity and conviction a number of C|uestions 
on which orientalists and moderitist writings try to create confusion in the 
mind of the common reader. I he author also exposes the fallacy of 
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superimposing the secular weslcrn model over Muslim society and demonstrates 
how the SfiarVah is ca])ablc of leading Muslims to a more respectable future. 

NASR, Se>Ted Hosscin, Encounter of Man and Mature, London: Allen & Unwin, 
1968. 

A thought-provoking study of the intellectual crisis of modern man. I’lie 
author examines and contrasts the materialistic and the Islamic approaches to 
life and reality, and shows how the Islamic approach alone achieves harmony 
between man and nature. The Darwinian tlieory’ ol evolution is also critically 

examined. 

ASAD, Muhammad, /s/a/n at the Crossroads, Lahore: Arafat Publications, 1969 
(first edition 1934). 

A thought-provoking treatise emphasizing the original revolutionary spirit 
of Islam and challenging die intellectual spell of the contemporary west. I he 
discussion on the place and role of the Sunnah is particularly useful. 

PICKTHALL, Muhammad Marmaduke, Cultural Side of Islam, Lahore: Shaikh 
Muhammad Ashraf, 1927. 

A s)'siematic exposition of some major social values of Islam and their 
actualization in histor)’. Issues dealt with include relations between the sexes, 
the position of non-Muslims in the Islamic state, tolerance and Muslim 
contribution to the arts and sciences. 

JAMEELAH, Mar)'am, Islam in Theory and Practice, Islamic Publications, Lahore, 
1967. 

A collection of thirty essays on different aspects of Islamic religion and 
culture and on the revivalist trends in the world of Islam. 

AHSAN, M. M., Islam: Faith and Practice, Leicester: The Islamic Foundation. 
Revised edition 1991. 

This small book briefly explains what a Muslim must believe and 
comprehend to live Islamically. One of the most widely used reference works 
on Muslim beliefs and life-manners. 

‘ABDALATI, Hammudah, Islam in Focus, Riyadh: International Islamic 
Federation of Student Organizations, 1986. 

This book deals with the ideological foundations of Islam. It gives an 
ovemew of the main concepts of Islajn, including Islamic values and etiquettes: 
piety, righteousness, sanctity of life, freedom, equity and purification from sin. 
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rtf book also covers Islamic articles of faith and clin'erent aspects of individual 
social life in Islam. 


\(\\\'DUDI, Abu’l A‘la, Let Us Be Muslims, Leicester: I he Islamic Foundation, 
1985. Edited by Khurram Murad. 

Based on brief but lucid Friday congregational addresses, this is the most 
inifllectually satisfying and spiritually enlightening exposition of difierent 
aspects of iman, Islam, Prayers, Fasting, i^akat. Pilgrimage {flajj) and Jihad. 


RAAIID, Abdul Wahid, Islam: The .Natural Way, Leicester: MELS, 1989. 

Seeks to show that Islam is the natural way for all creation. This book 
presents an interesting discussion on livelihood, family, neighbourhood, 
community, Ummah, inter-faith interaction, global vision and the Hereafter. 


THE QUR’AN AND THE PROPHET 

PICKTHALL, Muhammad Marmaduke, The Aleaning of the Glorious Qur an. 
New York: New American Library, 1953 (with Arabic text, Karachi: Taj 
Company). 

One of the best English translations of the (Qur’an available today. 

ALl,‘Abdullah Yusuf, The Holy Qiir’an, Lahore: Shaikh Muhammad Ashraf, 
1934; Beirut: Darul Arabia, 1973. 

A generally good and dependable translation although the same cannot 
be said about the explanatory^ notes. Very useful index. 

MAVVDUDi, Abu’l AMa, Towards Understanding the Qur^dn, translated by Zafar 
Ishaq Ansari, The Islamic Foundation, Vols. I -VI, 1988-98. 

This is an English rendering of MawdudT’s magnum opus: TafhTm al-Qur^an. 
These six volumes contain the tafm of the first twenty-four Surahs of the Qur’an 
[al-Fdtiliah to al-Niir), covering the first two and a half volumes of the sL\-v'olume 
Urdu tafsir. It is expected that the whole tafsJr will be completed in twelve or 
thirteen volumes. 

Salnh Muslim, translated by A. H. Siddiqui, Lahore: Shaikh Muhammad Ashraf, 

• t • ^ 

1972 (3 volumes). 

A careful and dependable translation of JamP as-Saluh of Imam Muslim, 
one ot the two most authentic coUtetions of the hadith. .Although the .Arabic 
text has not been given, ilic li anslation is good and the explanatory notes are 

useful. 
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HAMIDULLVH, M., SahJfah Hammam ihn Munabbih, Paris: Centre Cultural 
Islamique, 1961. 

Text and translation of one of the earliest collections of the baM with a 
scholarly introduction on the histor\^or /wr/TZ/z-collection and compilation. 


SIDDIQUl, A. H., Prayers of the Prophet, Lahore: Shaikh Muhammad Ashraf, 
1968. 

A collection of some of the prayers of the Prophet with their English 
translation. Truly captures the spirit of the Islamic prayer. 


SIDDIQUI, A. H., The Life of Muhammad, Lahore: Islamic Publications Ltd., 
1969. 

One of the best available biographies of the Prophet. The author also 
examines most of the points raised by the orientalist and Christian missionary 
critiques of the life of the Prophet. 


ISMAIL, Vehbi, Muhammad, the Last Prophet, Cedar Rapids, Iowa, 1962. 

X'ehbi Ismail, an .Albanian American, has written this short biography of 
the Prophet for American-born Muslim children. Useful but somewhat 
apologetic. 


VVAHEEDUDDIN, Faqir, The Benefactor, Karachi: Lions Press, 1967, 

Washington: Crescent Publications, 1973. 

This short, beautifully produced study on the life of the Prophet and the 
four Rightly-Guided Caliphs presents the essential spirit and message of the 
sirah. Ver>' useful for students, beginners and non-Muslims. 


SIDDIQUI, Naeem, Muhammad: The Benefactor of Humanity, translated and 
abridged by R. A. Hashmi, Delhi: Board of Islamic Publications, 1972. 

This life of the Prophet is unique in the sense that it presents the Prophet 
in his role as a DaHjycdt (caller towards Islam) and also shows how, under his 
leadership, the Islamic movement evolved during his life-time. 7’he English 
translation is unfortunately poor and defective. 


ASAD, Muhammad, The Message of theQur*an, Gibraltar: Dar al-Andalus, 1980. 

Muhammad Asad’s monumental exegesis of the Qur’an in clear and 
purposeful language. I he work is based on classical commentaries and 
addresses modern concerns. 


QUTB, Syed, In the Shade of the Qur'an (Vol. 30), London: MWH Publishers, 
1979: V^ol. I (Surahs 1-2), Leicester: The Islamic Foundation, 1999. 

Translation by M. A. Salahi and A. A. Shamis, the first book covers 
translation of the last 30th (chapter) of Syed Qutb’s magnum opus. Filial 
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Vols. 1“^ covers surahs al-Patihah and al-Tawbah. A modern exegesis 

classical tradition. 


vfljUVD, KJiurram, W^y to the Qur'an, Leicester: The Islamic Foundation, 1985. 

This short book aims to provide the reader with the necessary guidelines 
( 0 understand the Qur’an. It contains chapters on what the Qur’an means to 
us, what rules of reading should be observed and why we should strive to 
understand it more fully. 


DENFFER, Ahmad von, ‘ilium al-Qur'an: An Introduction to the Sciences of the 
Qur'an, Leicester: The Islamic Foundation, revised edition 1994. 

Branches of knowledge related to understanding the Qur’an are called 
Vlfim at-Qur'an. This book deals with traditional subjects, for example, history 
and transmission of the text as well as recent issues such as orientalists’ views 
and recordings of the Qur’an. It deals with the technical aspects of the topic 
of Qur’anic study and is the first book of its kind in English. 

LINGS, Marlin, Muhammad: His Life Based on the Earliest Sources, Cambridge: 
Islamic Texts Society, 1983. 

An authentic biography of the Prophet (peace be upon him). While 
remaining close to the Arabic sources the book renders the Arabic original 
sources into comprehensible and idiomatic English. Reflects both the simplicity' 
and grandeur of the story': 

BASHIER, Zakaria, The Makkan Crucible, Leicester: The Islamic Foundation, 
1991. 

B.-\SH1ER, Zakaria, Hijra: Story and Significance, Leicester: The Islamic 
Foundation, 1983. 

BASHIER, Zakaria, Sunshine at Madlnah: Studies in the IJfe of the Prophet Muhammad, 

Leicester: The Islamic Foundation, 1990. 

Trilogy dedicated to a penetrating study of the life and mission of the 
Prophet Muhammad (Allah’s blessings and peace be upon him). Based on 
original sources and modern writings on the Sirah, the series covers major 
aspects of the life of the Prophet at Makkah and Madinah with focus on the 
revolution in the lives of the people living in the Muslim state. An effort to 
study the Sirah that is authentic, original and thoroughly contemporary: 

HAYKuAL, Muhammad Husayn, The Life of Muhammad, translated by Ismail 
Raji al-Faruqi: American Trust Publications, U.S.A., 1976. 

This book aims to reveal the character of the Prophet in the light of historic 
reality, and also to bring out the essence of Islam as e.xemplified in the life of 

the greatest Muslim. 
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THE ISl^VMIC: SYSTEM 

MAWDUDl, Abu'I AMa, The Islamic Way of Life, rranslaieci and edited by 
Khurshid Ahmad and Khurram Murad, The Islamic Foundation, 1986. 

A brief, to-the-point introduction to the Islamic social order. After 
introducing the Islamic concept of life, the author presents brief discourses on 
the moral, spiritual, social, economic and political systems of Islam. 

MAWDUDl, Abu'I A‘la, Islamic Law and ConstitutioUy translated and edited by 
Khurshid Ahmad, Lahore: Islamic Publications, 1960. 

A collection of Mawdudl's writings dealing with the nature and scope of 
Islamic law and the principles of state and government in Islam. A path- 
breaking study which has influenced the course of constitution-making and 
law-reform in Pakistan and a number of other Muslim countries. 

NLWVDUDl, Abu'I A‘la, Purdah and the Status of Woman in Islaniy translated by 
al-Asha‘ari, Lahore: Islamic Publications Ltd., 1972. 

A Muslim critique of the contemporary Western concept of woman’s 
emancipation and an exposition of the Islamic social order with emphasis on 
relations between the sexes, at personal and institutional levels. 

MAWDUDT, Abu’I A‘la, Birth Control. Translated and edited by Khurshid 
Ahmad and Misbahul Islam Faruqi, Lahore: Islamic Publications, 1968. 

A thorough examination of the moral, social, political and economic aspects 
of birth control as a national policy and their impact on society and history. 

ASAD, Muhammad, The Principles of State and Government in Islam, Herkeley: 
Univx*rsity'of California Press, 1962. 

A brief introduction to the nature of the Islamic state and its principles of 
state policy. The essentials of an Islamic constitution can be derived from this 
study. 

PASHA, Prince Said Halim, The Reform of Muslim Societj'y translated by M. M. 
Pickthall, Lahore, 1947. 

A thought-provoking essay on the necessity of Islamic state and the need 
for the re-establishment of the SharVah. 

HAAIIDULLAH, M., The Muslim Conduct of State^ Lahore: Shaikh Muhammad 
Ashraf, 1953. 

A scholarly study of the origins and development of Islamic international 

law. 
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SippiQUl. M. Mazharuddin, Women in Islaniy Lahore: Institute of Islamic 

Culuirt*) 1952. 

An inquiry into the role of woman in Muslim society and in what respects 
this is different from the western model. The author’s approach is generally 
balanced hut unfortunately becomes somewhat apologetic on issues like 
polygamy and birth control. 

AHMAD, Khurshid (cd.), Studies in the Family Law of Islamy Karachi: Chiragh 
(-rah Publications, 1961. 

A collection of studies presenting an exposition of the Family Law oi Islam 
and a critique of the modernist attempts to reform it. 

RAALADAN, Said, Islamic Law: Its Scope and Equity^ London: Macmillan, 1970. 

An introduction to the nature of Islamic Law, its basic values and principles, 
its relevance in contemporary times and an examination of the rights of non- 
Muslims in an Islamic State. 


CHAPRA, M. '■\Jmer, Economic ^stem of Islaniy London: Islamic Cultural Centre, 
1970; Karachi: University of Karachi, 1971. 

A clear and lucid statement of the socio-economic objectives ot Islam and 
how they would affect the working of a modern economy. The integration of 
the material and moral aspects and the role of the state in an Islamic economy 
are thoroughly discussed. 

CHAPILX, M. 'Umer, Towards a Just .Monetary Systenij Leicester: The Islamic 
Foundation, 1985. 

The first comprehensive study of the goals, nature and operation of the 
monetary system of Islam, which has elunination of riba and allocation of 
resources to ensure justice as its most indispensable objectives. This book won 
the Islamic Development Bank Award and the King Faisal Award (1990) for 
rationally expounding the theory of Islamic Banking. 

CHAPRi\, M. ‘Umer, Islam and the Economic Challengey Leicester: The Islamic 
Foundation, 1992. 

A clear, integrated picture of the programme that Islam has to ofl'er to 
realise the kind of well-being that it envisages, and to counter the different 
problems now lacing mankind, particularly in the economic field. A scholarly 
criticpie of socialism, capitalism and the welfare stale and an authentic 
exposition of the Islamic t«conomic system and its strategy for change. 
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AHMAD, Khursliid (ed.), Studies in Islamic Economics, Leicester; The Islamic 
Foundation, 1981. 

Presents a comprehensive and overall picture of the growth of Islamic 
economics, mone\', interest and Qirdd, interest-free banking, fiscal policy and 
Zakat. The book also contains a critical survey of the contemporary Islamic 
literature available in English, Arabic, Turkish and Urdu. 

QUTB, Syed, Social Justice in Islam, Washington: American Council of Learned 
Societies, 1953. 

This is an English translation of an earlier edition of the author’s \idlal- 
Ijtima^tyyahJt al-Islam. A competent and thought-provoking study of the Islamic 
approach to social problems and of the principles of social justice in Islam. 
The author, however, revised and enlarged the book in later editions and a 
new translation of the last edition is still needed. 


M.S.A., Contemporary Aspects oj Exonomic and Social Thinking in Islam. The Muslim 
Students .Association of the United States and Canada, 1973. 

Proceedings of a Conference organized by the M.S.A. in 1968. I he book 
contains eight papers on different aspects of the economics of Islam. 

.ANS.ARL M. Fazlur Rahman, The Qur^amc Foundations and Structure of Muslim 

Society, Karachi: Islamic Centre, 1973 (2 volumes). 

.An exposition of the Qur’anic philosophy and code of behaviour for the 

individual and the institutions of society. 


IZETBECOA’IC, Alija ‘All, Islam Between East and West, Indianapolis. U.S.A.: 
American I rusi Publications, 1989. 

Covering crucial and sensiiiw issues like creation and evolution, culture 
and civilization, an, morality and the prophets, this book is an inspiring and 
astonishingly integrated analysis of the human condition. .A thoroughly modern 
e.xposition of Islam in the context of ihe predicament of man at the end of 
the iwemieih century. 


EAl'ON, Gai, Islam and the Destiny of Mon, Cambridge: Islamic Lexis Society, 

1985. 

In this eloqueni and profound study, the author examines Islam’s relation 
to its own history; to Christianity and to the modern world. 


M.AWDUDI, Abu’l .\‘la. Witnesses Unto Mankind: The Purpose and Duty of the 
Muslim Ummah, Leicester: I'he Islamic Eoundaiion, 1986. 

.An English version of Sayyid MawdudT’s historic address in 1946, this 
landmark speech calls upon the Muslim Ummah to take up witnessing, by words 
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jnd deeds, before all mankind the guidance that Allah has given them. 
Translated and edited by Khurram Murad. 


.\HM/VD, khurshid, tamily Lije in Islam, Ixiccster: 1 he Islamic foundation, 1981. 
This booklet explains the concept of marriage and the family in Islam. 


AHMAD, .Anis, Women and Social Justice, Islamabad; Institute of Policy Studies, 
1991. 

A penetrating study of the position of women in Islam in the context of 
the modernist critique of family and liudild laws. 




.aBU.ALAI 1, Hammudah, fhe ramily Structure in Islam, Indianapol 
,\merican Trust Publications, 1977. 

This book looks at major issues that are of importance while trying to 
understand the concept of family in Islam. It covers the foundations of the family 
and marriage in Islam and looks at domestic relations, marital roles, 
intergenerational roles. It covers the technicalities of dissolution of the family, 
succession and inheritance and other sensitive issues in the structure ot social life. 


1:^LAM .AND I HE MODERN WORLD 


.AS.AD, Muhammad, The Road to .Mecca, London: Max Rheinhardt, 1954. 
Second edition: Tangier, Dar al-Andalus, 1974. 

.An absorbing story'^ of the author’s intellectual and emotional pilgrimage 
to Islam. T he autobiographical odessy' contains a thought-provoking critique 
of Judaism, Christianity and contemporary Western civilization and brings 
into focus the message of Islam in the twentieth century. 

The Autobiography of AIalcolm~X (Al-Haj Malik Shahbaz), with the assistance of 
Alex. Haley, New York: Grove Press Inc., 1965. 

The story of a black man, in alTluent racist America: his deprivations, his 
frustrations, his violent reactions, and his final discovery' of Lslam as the religion 
of human brotherhood. The last sections dealing with his experiences of the 
Hajj are not only beautiful in their own right but also present the prospects 
that Islam holds for ahlicted humanity, black and othenvise. 

BROHl, A. K., Islam in the Modern World, Karachi: Chiragh e-rah Publications, 
1968. 

A collection ol papers and speeches of a former law minister ol Pakistan 
dealing with Islam in the context ol a number of issues and ideologies of the 
contemporary world; materialism, humanism, socialism and communism. 
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NADVV1, Abrri Hasan AlT, Jt?s/er// Civilization: Islam and Muslims, Lucknow; 
Academy of Islamic Research and Publications, 1969, 

A study of the contemporary conflict between Islam and the Western 
civilization and its consequences. 


KHAN, Muhammad Abdur Rahman, J Brief Sun>eY of Muslim Contrihution to 
Science and Culture^ Lahore: Shaikh Muhammad Ashraf. 

A bird’s-eye xiew of the illustrious career of Islam as a culture-producing 
factor. The Muslim contribution to dilTerent fields of learning and their impact 
on world civilization is essaved. 

J.\MEEL.AH, Mar> am, Islam and Modernism, Lahore, 1968. 

A collection of twenty-four essays dealing with the impact of western 
thought and culture on the world of Islam. A powerful critique of Muslim 
modernism from an iMnerican convert to Islam. 

MAWDUDi, .Abu’l A‘la, A Short History of the Revivalist Movement in Islam. 
Translated bv aI-Asha‘arT, Lahore: Islamic Publications, 1963. 

An Islamic critique of Muslim history and an introduction to its major 
revivalist movements. 

R.AFIUDDIN, Muhammad, Ideology of the Future, Lahore: Shaikh Muhammad 
Ashraf, 1970. 

A well documented refutation of the major western philosophies of life. 
The author presents Islam as the ideolog)* of the future. Discussion on the 
theory' of evolution is, however, somewhat confused. 

SHARIF, M. M. (ed.), A History of Muslim Philoso/fhy, Wiesbaden: Otto 
Harassowiiz, \bl. I, 1963; Vbl. II, 1966. 

A major work of Muslim and western scholarship containing suney articles 
on the basic teachings of Islam, the life and works of leading thinkers ol Islam, 
the Muslim contribution to diflerent fields of learning and some aspects of 
the modern renaissance in Muslim lands. Although the work lacks uniformity 
of approach and standard it remains the best available sui*\'ey of Muslim 
thought from a Muslim perspective. 

N.‘VD\V9, Syed Abu’l Hasan ‘AlT, Muslims in the West: The Message and Mission, 
Leicester: The Islamic Foundation, 1983. 

A collection of NadwT's speeches in Europe and .America in the 1960s and 
1970s; it addresses the relationship between Islam and the West, the 
civilizational crises in the West and the role of Muslims living in the West. 
IVanslated and edited by Khurram Murad. 
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152, 164, 221fn., 222, 223,224 
Clan, 169 

Class(cs), 184, 246, 255 
Class conllicl, 256 
Clay, 169 
Clothing, 183 
Clouds, 216 

Code of behaviour, 164 
Code of conduct, 31, 36 
Code of life, 199, 201, 244, 253, 254, 
256, 257; Islamic, 257 
Collective defence, 106 
Collectivism, I 70 
Colonialism, 236 


Colour, 25, 40, 41,89, 96, 166, 181,210 
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('j^innittndls}, 158, 159. 16), 201 

fonimomvc.ilth, 101 , 102 

fontnttimsm, 125, 12b, 128, 147, 2 > >, 

lift; Characteristics of, 258 
Omimimty/communities, 165,168, 17), 

)R\, 186,237,247,249,252,255,256 
Competition, 194 
Concept of Islam, 29 
Consensus, \ 6), \ 87, ) 88 
C.onstantinople, 9) 

Catnstilution, )(i7fn. 

Consumers, )82, )88, 19 \, 192, 193 
l.opi, 258 
Cotruplton, )94 
Cosmos, 230 

Costs and \)encfits, \93 
Cradle, 199 

Creator,29,3\, \ \0, \ \8, \ \9, \2\, \22. 
125,135,150, \ 57,190,200,214,247, 
250,253 

Crced,95, \04, \2\, \23, 125, I V8, \67, 
2)0,247,254,258 

Crime(s), 105, \62, \7B, 194; moral, lO-V 
Crises, \0l, 220, 226, 239, 240, 243; 
ecological, 239 

Criticism, 217,218, 219, 220, 222,235, 

241; iniclleciual, 241; ohieeiivc, 217, 

219 


1 )rmfK rat y, I 17. 150, ltd). Pd , lb2, lb8, 

171, 103, 211, n.uiirr ol, 108, 103; 

"I brf»-dcnnK ra« V. UiO, lOl, 

>rt ular. IC» I 

Desire'^,. 162. 181.25 V 
Despotism. I5t» 
l )rstmation, 10 V 
Destuute, 3^) 

Destruction, H>4 
Deviation. lBl,229fn. 

Devil, 134. 135, 156. 162, 174. 2‘)0,2l L 
217 

Dhtmmt, 166 

Dhunnu'i, 16t5; rights r)r, lOOff 
Dialei tical materiahsm, 227 
Dieiat<ir(s), 176, 248, 252, 254 
Dictatorship, 147. 163, 166, 170, 258; 

proletarian, 258; working-claNS, 163 
Dignity, 88, 89, 92, 107, 110, 11 V, 142. 

186,190,248 
/)in, 94, 103, 199 
Disbelief, 103, 105 
I5isbelievers, 32, 158 
Discrimination, 30,90, 181,217; colour, 

25, 40, 41, 89, 96, 166, 181; geo¬ 
graphical, 166; linguistir, 166; racial, 

26, 40, 41,89, 95, 96, 122, 129, 154, 
181 


Cruelty, 163 
Crusade/s (ers), 92 

Culture, 90, 91,92, 134, 138, I VI, 143, 
164, 220, 235, 236, 237; Mohamma- 
dan, 92 
Currency, 192 


Dante, 232 
Dark ages, 91 

Darkness, 105, 110, 117, 135, 148, 182 
Darwinism, 228 
Das h'apilal, 226 

Day of Judgement, 33, 75, I73fii., 179, 
181,182,248 
Death, 200 
Decency, 253 

Deed(s),94, 106, 107, 129, 136, 168, 18), 
200, 205, 208, See also Action 
(The) Deity/ Deities, 103, 105, 125, 154, 

200,250 
Demand, 184 


Distortions in religion, 28 
Distribution, 190, 193, 194; equitable. 


194 


Distributors, 182 

Divine attributes, 50 

Divine commands, 208 

Divine grace, 232 

Divine knowledge, 200 

Divine law, 122, 127,135. 159, 166, 170. 

171, 182,252 
Divinelighi, 218, 232 
Divine limits, 163, 164 
Divine purpose. 204, 214 
Divine .scrs ice, 102 
Dirine sovereignty, 149 

Divine will {Will of Ciod), 24 48 119 
248 ’ ' ‘’ 


Diriniiy, 117, 125, 160 

Divorce, 92, 134, 139, 140, 142, 161 163 
178, 207: laws of, 163; right of I 34 ’ 

doctor, 189 
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Dogmas, 48, 52 
Dominauon, 160, 163 
Dostoevsky, 232 
Dream, 251 
Dress, I 70, 225 

Drinking, 162, 164, 246 ; efl'cct of, 162 
Dualism, 102, 104 


Earth, 104, 120, 121, 122, 123, 124, 125, 
135, 150, 157, 180, 191, 192,202,204, 
210, 212, 245, 250, 253, 254, 258 
East, 82, 152, 225fn., 231,254 
Ecclesiastical, 92 

Economic(s) 1 18, 125, 127, 128, 129, 156, 
163, 220, 255 

Economic fluctuation, 194 
Economic growth, 175, 179, 184 
Economic justice, 181, 182, 185, 187, 190, 
191,192,194, 195 
Economic philosophy of Islam, 189 
Economic pressure, 256, 257 
Economic system, 130, 148, 195, 244, 
256 

Economic system of Islam, 174, 189, 
256; goals of, 174, 175, 189, 193; 
nature of, I89ff.; values of, 174 
Economic well-being, 174, 176 
Economy, 193, 195; capitalist, 258 
Education, 86, 88, 89, 91, 165, 219; 
British, 228; liberal, 91; modern 
University, 221; moral, 165; traditional, 
220 

Educational system, 220 
Egalitarian, 221 
Egypt, 152, 221fn., 222, 258 
Egyptian Copt., 258 
Election, 253 
Electoral system, 161 

Eliot, T. S., 232 
Elite, 219, 230 
Emancipation, 93 
Emigrants, 73 
Emissaries, 79 

Employ ee(s), 182, 183, 184, 185, 188; 

moral obligations of, 184, 185 
Employer(s), 182, 183, 184, 185, 189 
Employment, I 75; gainful, 175, 186 
Enemy, 194, 200 
England, 92, 155, 162, 222 


English, 236, 238, 244 
Enlightenment, 101 
Enterprise, 190; freedom of, 190, I9| 
Equality, 40, 88, III, 128, 129, 147, 156 
186, 187 

Equilibrium, 164 

Equity', 187, 190,257 

Error(s), 217, 222, 229, 235, 238 

Eternal, I 78 

Eternal bliss, 32 

Eternal life, 247 

Eternity, 246 

Ethics, 102, 107, 161; Eastern, 102; legal, 
209; social, 209; Philosojjhy of, 200 
Europe, 33, 90, 92, 93, 102, 160, 224, 
243, 244, 258; Central, 23 1; civilized, 
258; Medieval, 202; Modern, 244; 
Western, 101 

European{s), 90, 91,224, 228, 235, 238 
European philosophy; 227 
Eve, 134, 179 

Evil(s), 38, 41,52, 87, 106, 107, 1 15, 127, 
149, 154, 155, 165, 178,202,204,212, 
235, 245, 246, 246, 250, 258 
Evolution, 86, 87,91,164, 219, 222, 228, 
229, 230 

Evolutionism, 228 

Existentialism, 219, 231,234, 235, 236, 
238, 239; European, 238; Western, 
239fn. 

Exploitation, 89, 93, 152, 156, 176, 182, 
183, 250,253, 258 

E.xtravagance, 188 


Faith, 21,22, 23, 33, 34, 62, 65, 66, 67, 
68, 69, 70, 75, 76, 77, 79, 86, 93, 104, 
114, 115, 117, 118, 123, 124, 125, 128, 
136, 169, 170, 176, 180, 188, 190,223, 
227, 230, 246, 247, 250; brothers in, 
179; life of, 227 
Faithful(s), 180 
Fallacy/ics, 219 
al-Fahafah, 238 
Fabafat al- 11 ujud, 238 
False gods, 252, 253 
Falsehood, 241 

Family/ies, 40, 104, 105, 113, 138, 139, 

142, 154, 168, 175, 179, 180, 181, 187, 
200 
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f,„ilylifc. 163,184 

'O'*-' 

faic. 200 

fitimah,63, 111, 181 
pmalc, 179,181, 183 
Fidelity, 200 

finality of the Prophet Muhammad, 32 
FI^A,190, 191 
firr, 95 

Fluctuations (economic), 194 
Food, 183,257 
Forbidden tree, 135 
Fornication, 163 
France, 102, 107,222 
Franz Kafka, 232, 233 
Fraternity, 247 
Fraud, 191 

Freedom, 52,89,93, 110, 124, 127, 128, 
149,156,157,161,162, 163,170,174, 

188,190,191,195,202,237,248,249, 

250,253,256; Islamic charter of, 188 
French (language), 233, 236, 239 
French literature, 233 
Freud, 231,243 
Freudian, 231,235 
Freudianism, 231 
Frustration, 178 

Fundamental human rights, 257 
Fundamentalist, 221 fn. 

Fundamental rights, 38 
al-Furqan, 87 

Gabriel, 67,69 
Gabriel Marcel, 235 
Gambling, 163, 247 
Germany, 170 
Ghazalt, 176 
, Glory, 208 

God, 64, 70, 72, 73, 74, 76, 77, 79, 80, 
82,87,89,93,94,95,96,102,103,104, 

! 105,106,107,109,110,111,112,113, 

114,115,119,120,121,122,123,127, 

I 129,134,135,136,139,149,150,151, 

153,154,155,156,157,158,159,160, 
161,163,164,165,166,167,168,173, 

; 174,175,177,178,179,180,181,182, 

183,184,185,186,188,191,192,200, 
201,203,205,206,209,210,211,212, 


213,214,216,218,230,236,240,241, 
244,245,247,248,250,252,253,254; 
attributes of, 29, 53, 82, 84, 93, 102, 
127,14^1, 166, 170, 179,180, 181,200, 
204; fear of, 177, 180,212; love of, 249 
Goclhood, 160 
Cioethe, 232 

Gciod, 180, 182,202,206,207,208,212, 
213,246,249 
Good and bad, 177 

Good and evil, 24-25, 87, 106, 113, 115, 
167 

Gospel, 28, 54, 90, 202 
Government, 159, 160, 161, 194, 195; 
goal oriented, 194 ; Islamic system of, 
166; welfare oriented, 194 
Granada, 107 
Grave, 177fn., 199, 202 
Great Britain, 103 
Greed, 246 
Greek(s), 90, 102, 202 
Greek philosophy, 118 
Guidance, 81,82, 84, 85, 86, 149, 155, 
170, 176, 194, 201; Divine, 85 


Hadith, 43, 107, 131, 137, 142, 179fn., 
180fn., 183, 184,201,206, 207,214, 
229 

Hafiz, 229 
Hagar, 77 

Haial, 154, 188, 192 
Half-truth, 228 
Handicap(s), 186 
Happiness, 163, 178, 201 
al-Haqq, 238 
Haram, 154, 188, 192 
Harun al-Rashrd, 182 
Har\'ard, 222 
Hashimites, 70, 71,73 
Hatim, 201 

Haired, 246, 256, 257; inter-class, 257 
Hearl(s), 181 

Heaven, 24, 66, 75, 104, 120, 121, 123, 
124,125,126,135,150, 157, 162,180, 
203,204,212, 216, 227, 240 

Heavens, 175, 191, 192, 204, 210, 227, 
254 

Hegel, 214 
Hegira, sec Hijrah 
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Hell, 24, 66, 124, 134 
Help, 201 

Henrv Corbin, 239 
HeracUus, 79 

Hereafter. 83,95,97, 112, 123. 124, 164, 
167, I77fn., 178, 200,207.245,247, 
255 

Hermit. 203 

Iltdardh. 81,84, 85. 97 

Hij/ah, 73. 75, 76. 77. 78, 79, 101, 102 

al-Hikmah. 238 

Hinduism, 50. 51, 75, 123, 229fn. 
Hmdus, 221 

Hippie movement, 222, 225 
HbiorA, 167, 210. 213, 214, 215, 216, 
228, 229, 240, 250, 254 
Hoarding, 258 

Hol> Book, 21, 165,201.230 

Holy Qur'an, see Qur’an 

Holy Prophet, 168, 169, 170, 181, 192. 

200, 201, 206, 207, 210, 257, 258 
HoK S^-nodls), 123 
Honour. 248, 253 
Hospitality, 107 

Hostilitv, 250 

/ 

Housing, 257 
Hubal. 78 
Hud, 157 

Hudaybiyah, 77fn, I 10 
Hudud-Allah^ 163, 164, see also Divine 
Limits 

Human actisnty, 174 
Human beings, 158. 159, 164, 175, 203, 
204, 253 

Human ci\-iJLzation, 248 
Human culture, 164, 21 5 
Human freedom, 162, 163 
Human intellect, 249 
Human knowledge, 215 
Human life, 27, 46, 48, 50. 54, 117, 118, 
122, 125, 138, 148, 156, 166, 199,202, 
207,208,209,243, 247, 254, 255, 256, 
258 

Human mind, 250 
Human nature, 202 
Human needs (Maienaly, 27, 111, 114, 
190 

Human personality, 205 
Human race, 246 
Human reason, 252 
Human relation(s), 202, 203 


Human rights, 257, 258; fundamental 
257 

Human society, 162, 166, 179, 254, 256 
Human soul, 251,255 
Human spirit, 252 
Human welfare, 173, 178 
Humanism, 40; anti-spiritual, 240 
Humanity, 92, 114, 117, 118, 119, 121, 
122, 125, 126, 128, 135, 155, 181, 188, 
199,203, 21 1,212,243, 246,247,248, 
249, 251,252, 253, 254, 257, 258 
Husband. 163 
H)pocrites, 228 


^Ibadali, 109, 111,1 15, 151,200 

Ibn Rathlr, 173fn., 177fn., 1 79fn., 187fn. 

Ibn Khaldun, 214, 215 

Ibn Majah, 175fn.. 177fn. 

Ibn Rushd, 118 

Ibn Sina, 1 18, 239, 246 

Ideal(s), 246, 254, 255, 256 

Idealist(s), 256 

Idealistic doctrine. 106 

Ideal societv, 25 

# ' 

Ideological state, 166, 167 
Ideological warfare, 253 
IdeologN; 26, 42, 61, 148, 166, 167, 179, 
219, 255 

Idol's), 63, 65, 66, 67, 68, 70, 74, 77, 78, 
88, 92, 93, 96, 97, 154, 218, 222, 224 
Idol-worship, 217, 252 
Idol-worshippers, 2.50 
Idolatrv, 74. 102, KM, I 10, 220, 247 
Ignorance, 101, 110, 119, 148, 164, 169, 
218, 227, 229, 236, 237, 248; 
enlightened, 252 
Jfuan, 25 

//Md, 43, 229 

m. 149, 151, 152, 153, 154, 155. 156, 
157, 161, 162 
/mdmfsj, 169, 209 
Imam Ragliib, 214 
/man, 21,22, 23, 25, 223 
Immorality, 74, 183 

Imperialism, 253, 258; evils of, 258 
Incarnation, 205 

Income, 185, 186, 187, 190, 191, 192; 
equitable distribution of, 185, 190, 191, 
193, ISM, 195; redLstribution of, 188 
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I 


Indian, 102,132,153,169, IBBfn., 
236,250 

Indian sub-continent, 222,228 
Indmclual(s), 51,52,122,124,126,127, 
129,171,178,179,181,182,188,190, 
193,194,195,199,204,211,212,245, 
249, 254, 255 , 2 56; behaviour, 199; 
freedom, 174,188,189,190,195,256 

Indiridual diflcrcnce, 51,52, 128 
Individual perfection, 51 

Individual responsibility, 53, 54, 55, 105 
Individual and society, 38, 39, 54, 55, 
118.122,124,126 
Individualism, 171,256 
Individuality', 207 
Indonesia, 107, 223 


VI * % % 1 ^ M 


Industrial peace, 185 

Inequality', 156, 181, 184, 186, 188 

Inequity, 165 

Inl'crioriiy complex, 148, 240, 241 
Inheritance, 92,141,142,163,188,190; 

law of, 163 

InjusiicMs), 127,156,167,176,180,182, 
191,246,246 

Intellectual heritage, 236, 237 
Intellectual research, 254 
InicUigenisia, 221,223, 226 
Imcmion(s), 113, 114; good, 113, 114; 

purity of, 113 
liuercst(s), 163, 181, 189 
Intuition, 255 
Iqbal, 229, 238 
Iron, 165 
Iran, 153 

a/./s/flm, 29, 80, 199,201 
Islam, 21,25, 26, 27, 36, 37, 41,42, 43, 
46, 48, 50, 52, 53, 60, 61, 73, 75, 79, 
82, 86, 87, 88, 91,92, 93, 94, 95, 96, 
101, 102,103, 104, 105, 107,109, 110, 
111 , 112 , 113,114,115,117,118,119, 
121, 123,124,125,126, 127,128,129, 
130,131,132,135,137,141,142,143, 
144, 147,148, 149, 159,160, 161, 163, 
166, 167, 168,169,170, 171,173,174, 
175, 176, 177, 178,179,180,181,182, 
183, 184, 185,186,187,189, 190,191, 
192,193,195,199,200,201,203,204, 
205,206,207,208,209,210,211.212, 
213,214,216,217,218,219,221,222, 


223,226,227,228,229,230,232,233, 
234,235,238,239,240,241,243,244, 
245,248,250,252,253,254,255,256, 

257; basic principles and chara¬ 
cteristics, 27, 46, 75, 158; and other 
religions, 26, 52, 57, 60, 75, 1 12; 
characteristics of, 33, 34, 37, 39, 41, 
42,46,48,52,60, 75,86,93,96,118, 

137,248,255,258; as code of life, 27, 
29, 75, 147, 149, 202; complete way 
of life, 37, 38, 147; history of, 254; 
meaning of Islam, 21, 28, 46, 125; 
norms of, 192; as peace, 21; social 
ethics of, 39-40fn., 96, 137; spiritual 
ideal of, 232; woman in, 131,135-145; 
world of, 254 
Islamic architecture, 234 
Islamic art, 234 
Islamic calendar, 101 
Islamic character, 241 
Islamic civilization, 46,103, 142,143,241 
Islamic commonwealth, see Common¬ 
wealth 

Islamic culture, 46, 91, 148, 220, 223, 
224,225,238, 240 
Islamic economic order, 173 
Islamic economic system, 174, 178, 191; 

characteristic of, 178, 193 
Islamic element, 240 
Islamic era, 101 

Islamic ideal, perfection of, 50, 115, 195 
Islamic ideology, 33, 149 
Islamic history, 247 
Islamic intellectual life, 236, 238 
Islamic land, 225 
Islamic languages, 232, 233 
Islamic law, 138, 139, 141, 142, 144, 161, 
188 

Islamic literary criticism, 233, 235 
Islamic literature, 232 
Islamic metaphysics, 235, 241 
Islamic movement, 254 
Islamic norms, 235, 238 
Islamic philosophy, 236, 238, 239, 241 • 
traditional, 238, 239 
Islamic political order, 147 
Islamic political theory; 158, 159fn., )7| 
Islamic polity, 160, 161 
Islamic psychology, 233 
Islamic psychotherapy, 233 
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Islamic rcvn'al, 234111 
Islamic ruler, 170 
Islamic scicncr(s), 240, 241 
Islamic scirmific hcriiagc, 240 
Islamic social order, 143, 148 
Islamic socialism, 219, 226fn. 

Islamic sociciy, 102, 103, 169, 187, 192, 
223,226, 227,235, 237 
Islamic sources, 230 
Islamic state, 39, 159, 164, 165, 166, 167, 
168, 169, 170, 194, 253, 257, 258, 
characieristic-sof, 159, 166, 168; heads 
of, 258; purpose of, 165; iheorv' of, 168 
Islamic s)^lem, 191, 193, 194 
Islamic ihcolog>’, 241 
Islamic thought, 191,229,238; apologetic 
studies of, 238 

Islamic tradition (tradition of Islam), 220, 
223, 227, 237,241 

Islamic world, 218, 219, 220, 221, 223, 
224,225,226,228,230,231,232,233, 
237, 239, 244, 247 
Ishaq, 26, 27 
IshmacI, sec Isma'ii 
Isma‘il, 26, 27, 62fn, 77 
Italy, 91, 155, 170 


Jacob, 27 

JahiViyyah, 101,218 
James Jeans, 244 
Japan,250 
Jeans Bridge, 244 

Jesus, 26,27,52,60,69,87,157,203,212 
Jcw(s), 73, 74, 75,85,91,231 
Jewish, 94 

Jewish tradition, 250 
Jihad^ 23, 39 
Jinn^ 49, 65 
Job, 185 

Judaism, 61 fn., 231 
Judge, 189, 200 
Judgcmcnt(s), 162, 201 
Jungian, 231,235 
Jungian psycholog>', 235 
Jurisprudence, 191 
Jurists, 169, 176, 186, 188, 189 
Just society, 96, 105 

justice, 128, 129, 142, 167, 174, 176, 179, 
180, 181, 182, 184, 185, 186, 188, 190, 


195, 205, 253; distributive, 186, 187* 
economic, 18 1 , 182, 185, 187, 19o* 
191, 192, 194, 195; social, 117, 118 

125, 126, 147, 165, 181, 182, I85’, I9o’ 

191, 192, 194, 195 


h'a'bah, 49, 62, 65, 66, 67, 69, 71, 77, 78 

hajtr, 29, 103 

hUHninh, 29, 31,33 

Khadijah, 63, 64, 72 

Kha>yam, 24 1 

Khazraj, 72, 74 

hhUafah, 160, 168 

hhuda, 153 

Kindness, 105, 139, 140, 144, 180, 21 I 
King Arthur, 102 
Kingdom of God, 160 
Knowledge, 34,47,88, 97, 111,129, 137, 

150, 155,211,214,215,220,225,236, 
250, 251, 252 
Ai/>, 103 

Labour, 183; exploitation of, 183 
Labourer, 183 
Lahore, 237 
Last day, 94 

Law(s), 121,124, 125, 126, 134, 141, 154, 
158,159, 160, 161, 162, 163, 164, 166, 

168,170,171, 181, 182,201,215,223, 
255,257; basic, 165; Divine, 122, 127, 

135, 159, 166, 170, 1 71; fundamental, 

164; moral, 214; philosophy of, 200 
Law(s) of God, 161, 168, 181,258 
Law of human conduct, 22 
Lawful, 154, 156, 158, 174, 183, 201,252 
Lawfully, 175, 252 
Law(s) of Islam, 117, 118, 127 
Lawgiver, 158, 159, 191 
Law-making, 160 
Leader, 147, 170 
League of Nations, 75 
Learning, 90 
Legal system, 1 19 

Legislation, 92, 158, 159, 160, 161, 164, 

253 

Legislature, 161, 167fn. 

Liberalism, 51, 219 
Liberation, 111,152, 248 
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iMv, 157. 

< 2 -individual, 166. 170; sorial, 2.68 
,.117,118.120.123,125.127,128, 

129,130,136,151,158,163,165,166, 
170 173.174,175, 176,178. 194,199, 
m 201,202,203,204,205,206,207, 
208.209,211,212,213,214,218,219, 
226,230,238,239,243,245,247,248, 
249,251,253,255, 257; eternal, 245; 

family, 163; intellectual, 236; objectives 
of, 251; personal, 200; public, 200; 
system of, 257; v'alues of, 251 
Life after death, 31,32, 33, 50, 52 
Ijfeand life hereafter, 24, 32. 35, 50,83, 
112 


Light, 104, 118, 148 
Livelihood, 175, 185 

Lord, 24, 27, 29, 34, 64, 84, 89, 90, 94, 
95,97, 105, 109, 110, 121, 125, 126, 
129,135,136, 150, 152, 153, 156, 157, 
159,162,176,199,200,201,203,204, 
205,206, 207, 208, 210,214, 253 
Lordship, 202 

Love, 112, 126, 129, 178, 180,245,246, 
247; values of, 249 


Ma‘bud, 15 

al-Madinah, 80, 102 
Madrasah, 219, 220 
Magazines, 224 
Maghrib, 236 
Mahdi, 229 
Mahr, 138, 142 

Maladjustment, 178; cultural, 178; 

moral, 178 
MalrVik, 204 

Makka, 49fn., 61,62, 63, 65, 66,67, 69, 
70, 71, 72, 73, 74, 75, 76, 77, 79, 96, 
102,104, 169,232 
Malaysia, 236 
Male, 179, 181, 183 
MMik, 183ln., I94fn. 

Man, Men, 22,25,30, 51,85,86,87,96, 
97 , 109, 111, 112, 118, 120, 121, 122, 
123,124,125,126,129,135,136,139, 
140,141,150,152,153,155, 156, 160, 
162,163,164,166,169,170,173,176, 
177,181,186,188,191,192,199,200, 
20 1 202,203,204,205,206,207,208, 


209,210,212,213,214,215,218,223, 
224,228,230,232,235,239,240,243, 
245,246,247,248.249,250,251,252, 
253, 254, 255, 257; accountability of, 
24, 38,39; black, 169; dehumanization 
of, 246; perfection of, .50-51; relation 
to /Mlah fGod), 22, 24. 111. 114, 152, 
209; .social responsibility of, 35, 38, 39, 
85, 105; white, 169 

Man and society, 1 18, 122. 126 
Mankind, 81,82, 83, 86, 87, 88, 94, 95, 
96, 104, 119, 120, 122, 124, 126. 130, 
135, 155, 165, 174, 175, 176, 178, 179, 
180, 181, 188, 191,213,223,244, 245, 
246,247,252,253, 254,255, 257, 258 

Manners, 200 
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Marcel Proust, 233 
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Market system, 192, 193, 194, 195 
Marriage, 132, 134, 137, 138, 139. 140, 
141,142, 200 

Marriage gift, 138 
Marx, 183 

Marxism, 219, 226, 227, 228, 230, 234 
Marxist, 226 
Masjid, 74, 75 
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Materialism, 244, 245 

Mathematics, 241 

Mawdudi, A. A., 147, 159fn. 

Mecca, 78, see also Makka 

Medicine, 239, 240 
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Meditation, 207, 209 

Mental illness, 178 

Merchandise, 190 

Merciful, 204, 250 

Mercy; 176,200,203,250 
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Metaphysical, 199, 230, 234, 236, 241 
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Middle Eastern, 224, 233, 234 
(The) Middle \Nay, 53, 54, 166 
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Afina, 79 
Mind, 224 

Minorities, 167; freedom, 167; rights of, 
167; westernized, 224 
Mirades, 89. 97, 254 
Mischief, 178, 194; makers, 178 

Mbdeeds, 205 
Miscr\', I 76, 184, 245, 252 
Muhiai, I77fn., I80fn. 

Mission of the Prophet, 149 
Moderation, 166 
Modernism, 222, 224 
Modernists. 219, 220, 222, 230 
Modern civilization, 206, 217, 223,239, 
248 

Modern science, 244, 250 
Modern society, 45, 244 
Modern west, 256 

Modern world, 91, 217, 218, 219, 220, 
223,225,226,230,235,240,241,243; 
characteristics of, 217 
Monasticism, 1 73fn., 206, 249 
Monk, 201 
Monopoly/ics, 193 
Monotheism, 67 
Monothcist(s). 73, 74 
Monn, 192, 193 
Moon, I 75 
Moor’s (ish), 91,92 

Moral (MoraJit>'), 54, 55, 76, 87, 89, 90, 

92, 103, 105, 112, 125, 156, 158, 161, 

165, 166, 174, 178, 179, 184, 185, 188, 

191, 194,201,205,208,213,214,215, 

254; philosophy of, 200 
Moral norms, I 74 
Moral philosophy, 195 
Moral values, 184, 185, 188, 191, 192 
Moral responsibility, 54, 55, 105 
Mores, 200 

Morocco, 102, 107, 223,236 
A/orial, 1 78 
Mosaic law, 134 
Moses, 27, 83, 152, 157 
Mosque, 74, 111, 124, 136, 142,210,232 
Mount Hira, 64 
Mount San‘a’, 186 
Mount Thawr, 73 
Mount Uhud, 76 


Mu fils, 169 
Miriiwiyah, 60 

Muhajmln, 73, 77, 78 

Muhammad (p.b.u.h.), 21,22, 26,29, 30 
31, 33, 35, 41, 43, 44, 46, 57, 60, 61,’ 
62, 63, 64, 65, 66, 67, 68, 69, 70, 71,’ 
72, 73, 74, 76. 78, 79, 97, 101, 102 
105, 137, 138, 139, 140, 149, 157,’ 

1 79fn., 180, 181, 188, 206; chameter 
of, 63, 89; farewell speech of, 79; 
fin.ality of Prophet, 32 
Muhammad /Vsad, 207 
Mulla Sadrii, 239 
Munafiqun, 228 

Muslim, 175fn., 177fn., 1 79fn., 180fn., 
I81fn., 184fn., 185fn. 

Muslim(s), 21,29, 33, 38, 49, 53, 54, 57, 
62fr., 65, 67, 73, 74, 77, 78, 79. 80, 
93,94,96,97, 101, 102, 103, 104, 106, 

107, 126, 144, 147, 148, 160, 161, 164, 

165, 167fn., 170, 173, 174, 175, 177, 

178, 179, 180, 182, 186, 187, 188, 191, 

199,200,205,206,207,208,210,212, 

213,214,215,216,218, 224,225, 226, 

228,229,230.232,233,234,235,236, 

237, 238, 239, 240, 241, 246, 253; 
modernized, 218,219, 221,222, 224, 

225, 228, 229. 234, 239, 240; 
responsibilirics of, 105, 106, 107; social 
bo\rott of, 71: traditional, 235; true, 

249; westernized, 224 
Muslim commander, 251fn. 

Muslim community; 76, 102, 129, 253 
Muslim countries, 236 
Muslim faith, 188 
Muslim historian(s), 214 
Muslim histor>; 191, 211 
xN'fuslim intellectual(s), 236, 237; 
intellectual elite, 230; intellectual 
heritage, 236; intelligentsia, 241 
Muslim jurisprudence, 188, 190 
Muslim jurists, 176, 182, 188 
Muslim lands, 244 
Muslim languages, 238 
Muslim literature, 233 
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Muslim scientific heritage, 240; scientists, 

211 ; names of, 211 
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Xasiral-Din EusT, 241 
i\ation(s), 40,57,96, 141, 155, 179, 181, 
246,247,254 
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Nature, 29, 90, 94, 120, 126, 128, 150, 
153, 175.210,237,240, 252 
.Nature of man, 51,52, 126 
Near East, 102 

Nccd(s), 111, 112, 113, 114, 126, 127, 
130,148,154,186, 187, 190,206,213, 
255; physical, 206 
Needy, 105, 107, 141 
Negro, 170, 258 
.Negus, 69 

Neighbour, 175, 186 
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Nigeria, 236 

Nihilism, 233, 234, 235 
Nimrod, 153 

Nasa'i 17Qfn 


Noah, 104, 157 
Non-.\rabs, 89, 169, 179 
Non-believers, 149, 150 
Non-Islamie, 223 
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208, 236; rights of, 16761. 

Norms, 101, 160, 166, 174, 182, 190, 

192, 195,206,255 

North Africa, 107, 218 
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Nuditv, 224 
0 ^ 


Obedience, 112, 149, 151, 152, 153, 159, 
185,201,204,227,252 
Obligaiion(s), 105, 136, 142, 158, 164, 

184, 185 
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Old Testament, 87 
Oppression. 163, 176, 246, 248, 252 
Order(s), 158 
Organization, 200, 212 
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ernized, 222 

Orientalists, 225, 247; western, 247 
Original sin, 52, 53, 173, 202, 205 
Orphan, 105, 106, 107 
Orthodox, meaning of, 60fn. 

Output, 182, 183, 193, 194 
Overlords, 161 
Overlordship, 158 
Oxford, 22, 237 


Pagan, 70, 72, 73, 74, 75, 76, 77, 103 

Paganism, 104 

Pakistan, 236, 238 

Pakistani, 237 

Papacy, 154 

Paradise, 140, 224 

Paradoxes, 230 

Parents, 181 

Parliament, 167fn. 

Parochial, 179,253 
Paucity, 181 

Peace, 21,33, 36, 41, 75, 78,94,95, 122, 
151, 180, 185, 194,201,212,222,244, 
245,246,252, 258 

Perception, 52, 83, 118, 129; scientific, 
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Persecution, 63, 66, 68, 69, 70, 72, 78, 
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Persia, 238, 254 

Persian, 79, 103,223,224,232,233, 237, 
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Pharaoh, 152, 153 
Philosophers of Islam, 118 
PhUosophy, 220,225,236,238,239; false 
natural, 240; of nature, 239, 240, 241; 
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social, 256; Western, 238 
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Pillars of Islam, 1-3, 22-23, 115 
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Plaio, 202 

Poliiirs, Political, 118, 125, 142, 147, 155, 
156, 161,228, 255 
Political philosophy, 159 
Political power, 165, 220 
Political rights, 142 
Political sptem, 211,244 
Political ihcor>'of Islam, 147, 148, 158, 
171 

Pol)-g*''tTiy, 163 

PoKihcism, 67, 74, 104, 110 

PoKihcist, 72, 150 

Poor, 105, 107, 130, 152, 186 

Poor-dur(s), 136, 163, 165, 181 

Poor-rate, 212 

Pornography, 234 

Positi\Tsm, 225, 235 

Postulates of Islam, 31, 32, 148, 149 

Poverty, 105, 121, 181 

Power, 208, 253 

Prayer(s), 23,35,38, 39,48,49,57,62fn., 
72, 86, 104, 110, 111, 114, 115, 124, 

136,142, 151,154, 177,200,206,207, 
209,212,231 

Prejudice(s), 101, 151. 167, 169, 225fn., 
248, 257; racial, 257 
Pricc(s), 183, 191,193, 194; Price level, 
194 

Price s>’stem, 193, 194 
Priests, 34, 109, 154, 201 
Priestly class, 160 
Prison!202, 203 
Prisoners, 76 
Prix-aie, 166 

Private owTiership, 190, 191 
Producers, 182 

Production, 183, 190, 191, 193; factors 
of, 183 

Progress, 246, 247, 248, 249, 251, 254 
Proletariat, 4 1 
Property^ i 94, 248, 253 
Prophet(s), 158, 159, 160, 161, 165, 167, 
168, 170, 173fn., 175, 177, 178, 179, 
180, 182,183, 184, 185, 186, 187,190, 
192, 201, 215, 218, 229, 252; mission 
of, 149 

Propbethood, 25,29,31,33, 34, 149, 159 
Prosperity; 246, 247 


Psyrhoanalysis, 231,233, 235 
Psychoanalytical thought, 232 
Psyrhological disorder, 244 
Psychological literature, 232, 233 
Psychologists, 243 

Psychology, 231, 233, 235; Western 
schools of, 231 
Public Exchequer, 252 
Public law, I67fn. 

Public olTiccr, 257 
Public opinion, 165, 193 
Public welfare, 195 
Purdah^ 163 

Purity, 97, 110, 112, I 13, I 14 


Quas, 164 

Qur an, 21,23, 25,26, 31,34, 37, 42,43, 
49, 51, 53, 59, 61, 65, 68, 79, 81,82, 
83, 84, 85, 86, 87, 88, 89, 90, 93, 94, 
96, 97, 102, 104, 105, 106, 107, 111, 
112,113,114,118,119,126,127,129, 
131, 135,136, 137, 138, 139, 142,143, 
144,149, 150, 152,157, 159, 165, 166, 
167fn., 168, 173, 174, 175, 176, 177, 
179, 180, 181, 182, 183, I84fn., 186, 

187, 188, 190, 194, 199, 200, 201, 

204, 205, 207, 209, 210, 211, 212, 

213, 214, 215, 216, 227, 228, 230, 

233, 241, 248, 253, 258; unchanged 
prescr\'ation of, 43 

Quraysh, 62, 67, 68, 69, 70, 75, 76, 77, 
78, 169 


Rabb, 150, 151, 153, 154, 155, 156 
Race, 26, 40, 41, 89, 95, 96, 122, 129, 
154, 166,168,179,181. See also Black 
(People), While (People), Yellow 
(People). 

Racial prejudices, 257 
Radio, 224 
Rahbanijyah, 206 
Rationalism, 34 
Rationalization, 90 

Reality, 210, 211, 212, 216, 246, 251; 

ultimate, 251 
Reason, 250, 255 
Reason and Spirit, 255, 256 
Redemption, 53, 202, 220 
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Ktform. 166 
0 ,formation, 90 

Lpon(s), 26,33.37,43,47,49,60,61. 

67 ,68.72,74, 78, 83,84 . 85 . 86, 93, 

95’l0t,102,103.104,109,114,115, 
119.124.125,126,129,131,143,148, 
161,173,199,200,201,202,203,207, 

208.209,210,211,226,228,237,243, 
244,245,246,247,249,250,252,253, 
257, 258; basic concept of, 201; 
compulsion in, 258; distortions in, 28; 
equilibrium in, 26, 120; God-given, 
240; Islamic concept of, 202; of truth, 
26,27 

Religious, 200,201,203, 212,219, 222, 
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Religious concept, 203 
Religious life, 226 
Religious tolerance, 88, 93, 94 
Religious truth, 222. 

Renaissance, 90, 91,240 
Resources, 192,203,206,254; allocation 
of, 192, 193; material, 206; optimum 
allocation of, 194 
Resurrection, 33, 69, 75 
Retaliation, 164 

Revelation, 22,27,64,75, 79,80,83,84, 
86,89, 135,202,209, 219, 222 
Revolution/Revolutionary, 82,149,199; 
bloody, 257 

Rirh, 130, 181, 186, 187 
Right, 54, 55, 87, 95, 158, 159fn., 161, 
163,164,165,166,170,186,188,192, 
206,207,218,253,256 
Right path, 68 

Rights, 131,133,136,138,139,163,169, 
171, 173fn., 182, 189, 256, 257; 
fundamental human, 257 
Rights and duties, 163, 171 
Right and wrong, 166 
Right path, 122, 158 
Righteousness, 25, 34, 35, 70, 85, 89, 
110, 114,129,136, 173, 179,200,208, 
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Rituals, 114, 151 

Roman, 79, 132 

Roman civilization, 132 

Roman law, 132, 133 

Ruler(s), 168, 170 


Ruml, 220 
Russia, 155. 170 


Sabians, 94 
Sa(Tirice(s), 200 
Sa‘d bin AbT Wacjqas, 206 
Sadeq Hedayat, 233 
Sadr al-Din Shirazi, 239 
Sala, 65 
Sahabah, 60fn, 

Sainl/Saintliness, 115 
Saladin, 92 
Saiah, 165 
.«/, no, 114, 115 
Salih, 157 

Salvation, 48,50,52,123, 156,202,203, 
206,208,209,212,253,255 
Sarivah, 25lfn. 

Sartre, 235 

Sassanid Empire (of Persia), 102 
Satan, 52,95, 106, 217 
Sawm, 114 
Schism, 95 

Science(s), 90, 200, 210, 211, 215, 220. 
222,227,239,240,241,243,244.246, 
249, 250, 251, 252; empirical, 251; 
god of, 244, 251 
Scientific facts, 245 
Scientific rev^olution, 240 
Scieniisi(s), 211 

Scripturc{s), 28, 37,83,86, 159, 165 
Secular, 92, 162, 179, 195, 199, 200 

Secularization, 161 

Secularism, 36, 37 

Security, 247 

/ 

Self-assertion, 207 
Self-denial, 35, 50,202, 207 
Sensual pleasure, 249, 254 
Separation, 163 
Serfdom, 253 
Se.\(cs), 138, 163 
Sexual satisfaction, 257 
Shahadah, 218,234 
Shafi‘i, 188 
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176, 189, 191,202,253 
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Sfiura, I67fn. 

Siberia, 167 

Sin, 52,53,103,104,105,173,204,205; 

hcrediiar>’, 52, 53 
Sinful, 205 
Sirah^ 43 

SlaNT(s), 68, 132, 151, 162, 167, 169, 
183fn., 208, 246, 249, 254, 258 
Slave camps, 167 

Slaven; 88, 93, 155, 156, 157, 248, 257 

Social behaviour, 117, 199 

Social change and Islam, 42, 43, 46; 

pnnciples of, 106 
Social costs, 193, 194 
Social disorder, 164 
Social health, 195 

Social justice, 117, 118, 125, 126, 147, 
165,181,182,185,190,191,192, 194, 
195, 226fn., 256, 257,258 
Social machine, 256 
Social movcmcnt(s), 257 
Social order, 169, 179, 203, 212 
Social reform, 166, 257 
Social relationships, 257 
Social responsibility, 101, 105, 106, 107, 
209 

Social s>*sicm, 127,158; communist, 170; 
Fascist, 171 

Social welfare, 174, 188, 189, 194, 195 
Socialism, 36, 174, 179, 189, 190, 219, 
222, 223, 226, 256, 257 
Socialist sv’stcm, 179 
Society, 104,105,107, 112,118, 124,125, 
127, 128,129,130, 131, 141, 144, 161, 
164,169,170, 171, 182,186, 188, 191, 
203,226, 249, 255, 256; Persian, 233 
Sociologists, 243, 244 
Somerset Maugham, 244 
Sorbonne, 237 

Soul(s),47.52,75,86,89, 109, 110, 121, 
123, 124,126,135,136,156,157,202, 
203,205,209,213,219,223,224,228, 
232,233, 246, 251,255 
South Africa, 257 
Southern Asia, 107 
Sovereignty, 160, 161, 162, 168 
Sovereign, 248; Real, 248 

Sovereignty of God, 31, 149, 158, 159, 
160 


Soviet Russia, 147 

Spain, 91,92, 102 

Speculation, 163 

Spencer, 230 

Spirit of Islam, 41, 45 

Spirit/Spiritual, 48, 122, 177, 178, 183, 

190, 199,201,205,206,208,209,210, 

215,218,219,220,232,234,235,236, 
244, 249, 253, 254, 258; world of 
spirit, 237 

Spiritual ideal(s), 177; need, 178, 179 
Spiritual aspirations, 257 
Spiritual security, 48, 122 
Spiritual and material, 35-36, 48, 122, 
123, 124, 125, 126, 175, 176, 178, 179, 
202,244, 255 

Spiritual values, 176, 177, 189, 192,212 

Spiritualist(s), 256 

Spirituality, 21 1 

Sport, 204 

Stagnation, 194 

State, 159, 164, 165, 166, 186, 188, 193, 
211,212, 245, 256; authoritarian, 166; 
communist, 166, 167; Fascist, 166; 
ideological, 1660., 167; Islamic, 39, 
159, 164, 165, 166, 167, 168, 169, 170, 
194; policy of, 166; totalitarian, 166 
Stealing, 183 
Straight path, 164 
Structuralism, 225, 228fn. 

Student(s), 219; Muslim, 226 
Subjectivism, 232 

Submi.ssion, 28, 48, 68, 1 12, 200, 202, 
251 

Sun(s), 219, 229, 235 
Sufism, 229, 231,233 
SuhrawardT, 239 
Suicide, 178 

Sunna/i, 22, 23, 25, 26, 42, 107, 165, 166, 
167fn., 183, 190,215 
Superstition, 34, 1 10, 143, 249, 250 
Supply, 184 
Surplus, 183, 187 

Surrender, 28, 48, 85, 152, 158, 226, 253 
Survival, 83 
Sustainer, 200 

Sword, 21 7, 218, 219, 222, 252 
Syria, 74, 79, 102 

al-la’if, 72, 78 
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Talhah,65,70 
Taqhd, 236 
Tawaf^ 49 

Ta«M. 29.31,33,34,49,50,52,65,66, 

75 ,102, 119, 151 
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Tehran, 237 
Telepathy, 251 
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Thamud, 106 
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ment 

Theft, 164, 181 
Thco-dcmocracy, 160 
Theocracy, 160, 161,211; Islamic, 160 
Theologians, 202,210; non-Muslim, 202 
Thcolog>', 200,222, 241 
Thought, 200,236,237,253,257; norms 
of, 237 

Tirmidhi, 175fn., \77fn., 201fn. 

Tolerance, 41,91,93, 94 
Torah, 28 
Toynbee, 41 

TracVuion, 107, 118, 227, 244; intellec¬ 
tual, 225, 237; world of, 223 
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Transgression, 255 
Tribe(sl, 122, 179,247 
Trinity, 53, 102, 204 
Truth, 26,43,68,78,81,82,85,86, 87, 
94,107,114,150,202,210,217,218, 
222,223,227,232,236,238,241,246, 
249,252, 254 
Jugliyan, 104 
Tunisia, 236 
Turkey, 170 
Turkish, 232 

Tyranny, 156, 163, 170, 245, 248, 252, 
253,258 

Tyrants, 248, 250, 253 


Un-lslamic, 223 
United Nations, 75 

UnuyofGod,33,75,102, 110, 149, 158 
Universal, 227,253 

Universe, 85,90, 117,118, 121, 122, 123, 
124,125,126,153,200,209,210,230, 
240,251 

University(ies), 91, 220, 226, 230, 233, 
236, 238; in Islamic world, 220; 
Modern, 220,221; Western, 220,237; 
Western oriented, 221 
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Unlawful, 154, 158, 163, 182, 187,248 

Unsocial, 246 

Urdu,232 

Usury, 74, 260 

‘Utbah ibn RabTah, 67 

‘Uthman, 60fn., 65, 70, 183 

'Uthman bin Maz'un, 173fn., 206 
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‘Umar,60fn., 70, 110, 115,142,181,186, 
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Unemployment, 187, 194 
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156,160,173,174, 179,183,185,187, 
207, 212, 213, 235, 240; economic, 
129; real, 129; value system, 105, 223; 
western, 101 

Vicegerent of God, 25, 31,83, 168, 173, 
186,192 

Vicegercncy, 160, 168, 170 
Virtue, 165,173,174,177,202,205,212, 
218,248,249,253,257 
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183, 184; minimum, 183, 184 
Mrt/iF, 89 

Wants, 192, 193 
War(s), 194, 246, 253, 258 
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Way of life, 37 
Wayfarer, 107, 164, 177fn. 
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248; accumulations of, 187* 
redistribution of, 186, 188, 191 
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Welfare, 122, 127, 128, 176, 178 189 
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ISL\M ITS MEANING /VND MESSAGE 




284 


t 







Well-being, 1 74 ; 176, 178, 189 
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102,107,131,147, 164,207,211,217, 
218,219,220,221,222,223,224,225, 
226,230,233,234,235,239,240,241, 
244, 254, 256; art, 233; democrac)', 
159, 160; literature, 232; man, 240; 
scholar, 239; sources. 236; thought, 
235, 236; \alue s^'stem, 223; world, 
101,107,217,225i 
Westerners, 223, 234,243, 250 
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221fn.,222,223,224 
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White (people), 179, 181, 257; see also 
Race 

Wickedness. 258 
Wine, 162, 164 

W^isdom, 159, 176, 203, 204, 241; 

traditional, 227 
Wltness(es), 181 

W’oman/women, 89, 92, 93, 96, 109, 
131,132,133,134,135,136,138:139, 
140,141,142,143,144,155,163,212, 
225,232,252; legal status of, 132,134, 

135,144; liberation of, 89,93,133; as 
mother, 140; as property, 132, 133, 

134; right(s) of. 139, 140, 141, 142, 
143, 144; status of in Islam, 89, 93, 
131, 134, 135, 143; status of in other 
civilizations, 132, 133, 134, 135; 
subjection of, 132, 133, 134; as wife, 
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W^ord of God, 26, 249 
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World, 176, 178,200,201,202,203,204, 
205,206,207,208,209,210,212,214, 
215,222,223,224,230,232,239,244, 
245,246,247,248,249,250,252,253, 
254,255,257,258; aims and purposes 
of, 204; infra-human, 240 
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World war(s), 223, 224, 235, 253 
Worship, 22, 30, 38, 44, 49, 50, 54, 57, 
62ft., 63, 64, 66, 70, 73, 74, 75, 76, 
77,97, 102, 103, 105, 107, 109, 110, 
111, 112,113, 114, 115, 117, 123,125, 
140, 149,151,155,157,165,200,201, 
207, 210, 247, 250, 255, 257; all- 
embracing view of, 111-113, 114; 
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166, 176, 177,248 
Wrongdoers, 200, 201,215 


Yathrib, 72, 73, 74, 75, 76, 77, 78, 79, 
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Ya 2 id ibn Abi Sufyan, 194 
Yellow (People), 257; Sec also Race 
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